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INTRODUCTION 
  According to the Second Vatican Council, ―Humanity forms but one community. This is 
so because all stem from the one stock.‖1 In Qur‘anic terms this community is referred to as 
―Abrahamic Ummah‖ which means … a group of people having something very significant in 
common.
2
 In other words, Christians and Muslims embrace and are embraced by the one God 
they share.
3
 The one God they share is the God of peace, communion and harmony. God ―binds 
humans to each other as perfect complements‖4 that one cannot be thought without the other. 
Any breaking of the bond with the other means the breaking of friendship with God and with the 
other human beings. This is because the other is not just ―the abstract other but God in our own 
image facing us in the other.‖5  Tanzanians take pride in their culture of peace and coexistence. 
This could be attributed to the popular adage in most cultures that ―I am because we are.‖ In 
other words, this maxim affirms that humanity is inextricably mutual or connected.   
However, looking at the tension, precisely in the divergent views on the nature and 
authority of sacred scriptures various events [in the past and in the present] between Christians 
and Muslims, both harmony and the culture of living together peacefully, show some line of 
weaknesses. Christians and Muslims need faith elements and moral imagination
6
 to remind that 
                                                          
1 See Nostra Aetate #1 
2 Ahmed Shafaat, ‚The Abrahamic Ummah,‛ In Islam in a World of Diverse Faiths.‛ Dan Cohn-Sherbok (ed.) (New York: St. 
Martin’s Press, 1997), p. 188. 
3 See Joseph V Montville, ‚Religion and Peacemaking,‛ In Forgiveness and Reconciliation: Religion, Public Policy and Conflict 
Transformation. Raymond G Helmick and Rodney L Petersen (ed.) (Philadelphia, Pa:, Templeton Foundation Press 2001), 
4 Miroslav Volf, Exclusion and Embrace: A Theological Exploration of Identity, Otherness and Reconciliation. (Nashville, USA: 
Abingdon Press, 1996), p. 65 
5 Rodney L Petersen, ‚A Theology of Forgiveness: Terminology, Rhetoric & the Dialectic of Interfaith Relationships.‛ In 
Forgiveness and Reconciliation: Religion, Public Policy and Conflict Transformation. Raymond G Helmick and Rodney L 
Petersen (ed.) (Philadelphia, Pa:, Templeton Foundation Press 2001), p. 17 
6 See John Paul Lederach, Introduction, The Moral Imagination: The Art and Soul of Building Peace ‚Moral Imagination calls 
upon each individual to look inwards and examine what values they hold true and to recognize that these values get passed 
along to others in the process of conflict resolution and peacemaking 
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they can be people of different faiths, yet brothers and sisters. The interests Christians and 
Muslims share as human beings are far more important than the forces that drive them apart. 
 Chapter One will provide a historical description which will serve as a backdrop 
for the understanding of both the cordial relationships and the tensions between the two religious 
traditions—Christianity and Islam in Tanzania.7 However, the historical description will not 
dwell deeply on each aspect of the history of Christianity and Islam, except where the history is 
necessary for understanding the present tension and the relationship between them.
8
 Secondly, I 
will expound the contribution of Socialism and Kiswahili
9
 in bringing together the followers of 
the two religious traditions; as the Kiswahili proverb goes: ―For something to be, it has to be 
made.‖ The peace which Tanzanians have enjoyed since independence is not accidental; it is a 
result of some strategies [the common language and Ujamaa
10
 policy] which insisted on unity 
rather than religious differences.
11
. Thirdly, I shall describe other sources which can be 
considered as the basis of tensions; for the purpose of this discussion I shall bring out some of 
them. The ones I will discuss include rivalry in chosenness, supersession, the Qur‘an as yardstick 
for any other scripture, the advent of multiparty system and the abandonment of Ujamaa socialist 
ideology. Finally, I will present some incidents which can be referred to as the crisis between 
Christianity and Islam. In the discussion it may appear that more tensions or confrontations are 
associated with Muslims than Christians; this, however, does not mean that Muslims in Tanzania 
are more violent than Christians. 
                                                          
7 Lissi Rasmussen, Christian-Muslim Relations in Africa: The Case of Northern Nigeria and Tanzania Compared (London: 
British Academy Press, 1993), p. 2 
8 Ibid., 2 
9 Kiswahili is the official language in Tanzania; it is not affiliated to any tribe 
10 Ujamaa is a Swahili word meaning unity and was the name for socialism in Tanzania 
11 Ibid., 104 
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  Chapter Two begins with the meaning of Islam and its concept of peace, and then 
secondly discusses the contribution of the Qur‘an to the concept of peace; the contribution of the 
Qur‘an to peace will not include every verse about peace, but rather selected verses on peace. 
Third, the discussion on the Hadith will not deal with their essence, classification, methodology, 
and the critics of the Hadith, but rather their contribution to harmony.  In my discussion I shall 
give a brief account of Hadith: including what the Hadith are and their importance to Muslims.  
Having read and reflected upon the Hadith, I have realized that, in addition to their relevance to 
the Ummah, the Islamic community, they have much to offer to the larger society. With this 
understanding of the importance of the Hadith to humankind, I have singled out some Hadith 
from Hadith Qudsi, the An-Nawawin’s Forty Hadith, and the Mishkat Al Masabih Volume I and 
Volume II in order to show their role in interrelationship, peace and coexistence in a pluralistic 
religious environment. The aspects to be discussed include faith, the importance of sincerity in 
religion, knowledge of religion as a unifying factor, eating together, prayer and righteousness. I 
understand that when the Hadith were compiled and then documented, they were meant for 
Muslim believers. But Muslims are part of the global world; they have to put into practice the 
teachings of the Hadith in all the important affairs of their life.  Hadith are so important that 
without them a Muslim cannot fully understand the Holy Book and Islam or be able to apply it to 
his or her life and practice. 
 In Chapter Three, the discussion is divided into four parts; the first part will discuss the 
essence and meaning of peace in the church; the second part will look at the role of the church in 
the promotion of peace by examining the contribution of  theologians like De Gruchy, Thoms 
Porter, Miroslav Volf, Alan D. Falconer and Lionel Chircop;  the third part brings out Jesus‘ 
theology of nonviolence as another contribution to peace; fourth, I shall limit my discussion to 
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the contribution of the Catholic Church to peace using some documents of the Second Vatican 
Council, namely Gaudium et Spes [Pastoral Constitution on the Church in the Modern World] 
Nostra Aetate [Declaration on the Relationship of the Church to Non-Christian Religions], Ad 
gentes [Decree on the Church‘s Missionary Activity], and Pope John II‘s exhortation and 
apostolic letters like Centesimus Annus [Hundred years], and Redemptor Hominis [Redeemer of 
Man], Ecclessia in Africa [The Church in Africa]. This list is not an exhaustive one for the 
discussion with regard to peace in the Catholic Church, but it provides the groundwork for all 
peace initiative in the Catholic Church. 
Chapter Four will provide a definition of literacy both in its traditional and contemporary 
form. Secondly, I shall discuss some ideas of Paulo Freire‘s from his books Literacy, Pedagogy 
of Indignation, Pedagogy of Freedom, Pedagogy of the Heart and Pedagogy of Liberation with 
regard to peace and coexistence between Christians and Muslims in Tanzania. Thirdly, I shall 
give some personal reflections on peace and coexistence between the Christianity and Islam. 
Fourthly, I shall discuss Gaudium et Spes which highlights ―reading the signs of the times‖ that 
is consistent with Freire‘s ―Reading the Word and the World.‖ Finally, I shall give my own 
reflection on why it is possible for Christians and Muslims to live together.  
The conclusion gives a way forward in Christian-Muslim relations. This is possible if 
knowledge of each other, acceptance of the other, respect for differences, engagement in 
dialogue, acknowledgement of diversities, and self regard of themselves as joint witnesses to 
shared values and peace are taken into consideration.  The words of Fr. Raymond G. Helmick in 
a paper entitled ―How Can a Catholic Respond in Faith, to the Faith of Muslims?‖ prepared for a 
meeting with Christian and Muslim divinity students from the former Yugoslavia in Caux, 
Switzerland, can also be an invitation to Christians and Muslims in Tanzania. Fr. Helmick says  
5 
 
―As I pondered this [―How Can a Catholic Respond in Faith, to the Faith of 
Muslims?‖] I recognize that God who reveals himself, can require of me that I remain 
faithful to his revelation as it is transmitted to me through Christian tradition. Equally 
clearly, I have to admit that I cannot own God. I cannot demand of him that he act or 
reveal himself only as I know him through the tradition I have received. He remains free. 
‗The Spirit breaths where he wills.‘ He can reveal himself as he chooses.‖12 
 It is important that both Christians and Muslims recognize their common humanity. 
Differences are there and can be constructive: that is what pluralism means. But it is important 
that Christian-Muslim relations be based on the reality of their common humanity.
13
  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
                                                          
12  February, 1999, published in Serbo-Croat translation, Kako Katolik moze iz vreje odgovoriti na vjeru muslimana?, in Bosna 
Francoscana, Franciscan theological quarterly, Sarajevo, November 1999, translated by Fra Ivo Markovic. 
13   See ‚Our Common Humanity,‛ In The Abraham Connection: A Jew, Christian and Muslim Dialogue, George B. Grose and 
Benjamin J. Hubbard, eds. (Notre Dame, Indiana, USA. Cross Cultural Publications, Inc., 1994).  p. 217 
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CHAPTER ONE 
An Overview of Peace and Co-existence in Tanzania 
Tanzanians take pride in their tradition of peace. This peace is a result of the peoples‘ 
understanding that before one becomes a Christian or Muslim, one is a human being. This 
understanding is also qualified by the reason why Christian-Muslim relations in Tanzania have 
been more harmonious than elsewhere in Africa and other parts of the world. Furthermore, the 
cordial relationship between Christians and Muslims is attributed to the capacity of African 
traditional religion in Tanzania to tolerate and accommodate alternative religious cultures, like 
Islam and Christianity.
14
 According to African Traditional Religion point of view ―there can be 
no bad religion; what is bad is lack of religion.‖15 Furthermore, African attitude has been 
religiously inclusive because of the family harmony of the community to which God belongs. 
Hence God belongs to the community of others as well.
16
  
But looking at some succession of past events as well as recent ones of Christian-Muslim 
relations, one may possibly notice some lines of weaknesses which need faith elements
17
 and 
education in order to maintain the peace and harmony.  Education is needed to conscientize the 
followers of Christianity and Islam that from the Holy Qur‘an and the Holy Bible, they share at 
their core the twin ―golden‖ commandments of the paramount importance of ―loving God and 
loving the neighbor.‖18 Beneath these twin golden commandments lies the truth that ―a neighbor 
                                                          
14 Lissi Rasmussen, Christian-Muslim Relations in Africa: The Case of Northern Nigeria and Tanzania Compared ((London: 
British Academy Press, 1993), p. 1 
15 Ibid., p. 1 
16 Ibid., p. 1 
17 Faith elements are the teachings of Christian and Islam faiths on how to break the cycle of violence and bring people 
together 
18 See John Hick, ‚Jesus and Mohammad,‛ In Islam in a World of Diversity, ed Dan Cohn-Sherbok, (New York: St. Martin’s 
Press, 1997), p. 115 
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is not the abstract other but God in our image facing us in the other.‖19 Our relationship 
[Christians-Muslims] with our neighbor is assumed to be a mirror of that between ourselves and 
God. In other words, Christians and Muslims are given a neighbor in order to benefit from each 
other and not to hate each other, to find respective identities through each other. While there has 
been a tremendous harmony among the 120 ethnic groups in Tanzania since independence, 
religion on the other hand proves to be a source of tension.
20
 After independence, religion 
became a very sensitive political issue; in other words, it became a decisive factor of the 
realization of a ―nationally integrated political community.‖21 
Recently, some Christians and Muslims in Tanzania have began to feel that to be a 
committed Christian or Muslim means to be able to stand up to one‘s imagined religious 
opponent in the public square and disregard each other‘s religion as if ―God has only one 
blessing to give or as if Christians and Muslims are rivals for God‘s love.22  The attitude of 
standing in the public square has created a number of tensions, verbal arguments, and in some 
cases physical confrontations between Christians and Muslims in different parts of the Tanzania 
mainland as well as Zanzibar Island. This confrontational scenario was observed by Frans 
Wijsen and Bernadin Mfumbusa  in their book Seeds of Conflict  and they concluded that ―over 
the last fifteen years it has been apparent that religion has potential of becoming a tinderbox.‖23 
Furthermore, due to rivalry and past memory, socio-economic and political problems are given 
religious expression. Thus, even inequalities and injustices are now viewed through a religious 
                                                          
19 Rodney L. Petersen, ‚A Theology of Forgiveness: Terminology, Rhetoric and the Dialectic of Interfaith Relationships,‛ In 
Forgiveness and Reconciliation: Religion, Public Policy and Conflict Transformation ed. Raymond G. Helmick and Rodney L. 
Petersen, (Philadelphia: Templeton Foundation Press, 2001), p. 17 
20Frans Wijsen and Bernadin Mfumbusa,  Seeds of Conflict, (Nairobi: Paulines, 2007), p. 15 
21 Mohamed A Bakari, ‚Religions, Governance and Development in Tanzania.‛ 
http://www.religionsanddevelopment.org/files/resourcesmodule/@random454f80f60b3f4/1202734530_WP11.pdf 
22 Mary C. Boys, Has God Only One Blessing? Judaism as a Source Of Christian Self Understanding, (New York and Mahwah, 
N.J.: Paulist, 2000), p. 5 
23 See Seeds of Conflict, (Nairobi: Paulines, 2007), p. 15 
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lens. All these are the ones I refer to as crossroads; a crisis situation or point in time when a 
critical decision or a choice must be made. As President Obama said in Cairo, Egypt ―a critical 
decision has to be made in order ―to break the cycle of suspicion and discord‖ to enable 
Christians and Muslims to face honestly and accurately the reality of religious hatred and 
eventually be able to trust each other, collaborate and form a nationally integrated political 
community which respects diversity of faith.‖24 This cycle of conflict and mistrust can be dealt 
with if Christians and Muslims go back and recall their faith elements and in their dialogue, take 
time to educate each other about the importance of diversities in faith, knowing that religion has 
the capacity for both violence and peace. 
 
The General Information about Christianity and Islam 
       Tanzania is the largest country in East Africa, covering an area of 925, 000 square 
kilometers
25
 with the population of 43,739,051.
26
 Tanzania is a multi-ethnic society with 120 
ethnic groups and its government is secular: it is not affiliated to any particular religion.
27
  Out of 
44,720,811 people, 43,739,057 people live on the mainland and 981,754
28
 on the Zanzibar 
Islands. While in the Tanzania Mainland, Muslims and Christians comprise of 40% each of the 
population, in the Zanzibar archipelago
29
 99% percent of the population is Muslim; however, up 
to date information on religious demography is unobtainable for the reason that religious surveys 
were detached from government census reports after 1967.
30
 But religious leaders and 
                                                          
24 President Barack Obama's speech at Cairo University  
http://www.whitehouse.gov/the_press_office/Remarks-by-the-President-at Cairo-University-6-04-09/, accessed on January 28, 
2011. 
25 Frans Wijsen and Bernadin Mfumbusa, Seeds of Conflict, (Nairobi; Paulines, 2007), p. 13 
26 World Bank Report http://www.google.com/publicdata?ds=wb-
wdi&met=sp_pop_totl&idim=country:TZA&dl=en&hl=en&q=current+population+of+tanzania 
27 Ibid.,14- 15 
28Zanzibar: 2002 Census http://en.wikipedia.org/wiki/Zanzibar  
29Zanzibar is a semi-autonomous part of the United Republic of Tanzania  
30 Religion in Tanzaniahttp://en.wikipedia.org/wiki/Religion_in_Tanzania 
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sociologists estimate that Christian and Muslim communities are evenly balanced, each 
accounting for 40% of the total population; the remaining percentage, 20%, consists of 
―practitioners of other faiths and indigenous religions and atheists.‖31  Many Tanzanian families 
are multi-religious and that Christians and Muslims remain strongly committed to their ethnic 
identity. 
In Tanzania there are three main religious traditions: the indigenous, embracing different 
types of ancestor worship, the Islamic and the Christian traditions.
32
 Jews, Buddhists and Hindus 
form a small minority in Tanzania. More than 80% of the Tanzanian Muslims are Sunni; other 
Islamic groups involve Shi‘ite (both Ithna Asheris and Ismailis), Ibadites and Ahmadiyya. On the 
other hand the Christian population is composed of Roman Catholics, Protestants, Pentecostals, 
Seventh-day Adventists, members of the Church of Jesus Christ of Latter-day Saints (Mormons), 
and members of Jehovah‘s Witnesses.33 
 
A  Brief Historical Background of Islam  
The Islamic history of Eastern Africa has known three separate chronological phases. The 
first one was the period of the early settlement of Muslims into the coastal areas, eventually 
incorporated under Bantu ethnic leadership.
34
 The second epoch, called Shirazi (or Shirazian), 
involved the configuration of a number of small community dynasties alongside the eastern coast 
of the continent and on the Comoros Islands, which reached its climax between the 13
th
   and the 
15
th
 centuries. The third period was distinguished by the growth of the Island of Zanzibar in 
modern-day Tanzania and brought about the influence of Hadrami Shafi‘i Islam. As Portuguese 
                                                          
31 Ibid. 
32 Seeds of Conflict, (Nairobi; Paulines, 2007), p. 14 
33 Tanzania Religion in Africa http://www.cheap-kenya-vacation-tips.com/tanzania-religion.html  
34 By Maj Jodi Vittori and Kristin Bremer, ‚Islam in Tanzania and Kenya: Ally or Threat in the War on Terror?‛ 
http://www.usafa.edu/df/inss/Research%20Papers/2009/ISLAM%20IN%20TANZANIA%20AND%20KENYA%20ALLY%20OR%20
THREAT%20IN%20THE%20WAR%20ON%20TERROR.pdf 
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colonialism in Eastern Africa deteriorated, Hadrami Shafi‘i leaders from modern-day Yemen 
established themselves in Zanzibar; later on Zanzibar was occupied by the Omanis and Seyyid 
Said became its Sultan.
35
 
Islam was brought by traders in East Africa, within a short time after Muhammad‘s death.   
The spread of Islam on the East African coast predated the advent of Christianity.
36
 Though the 
Arabs had an early contact with East Africa coast since 8
th
 century, it was not until 19
th
 century 
that Islam began to take roots.
37
 As in other parts of East Africa, Islam in Tanganyika
38
 was 
spread largely through trade activities along the East African coast, not through conquest and 
territorial expansion as was partly the case in West Africa; but it remained an ―urban littoral 
phenomenon‖ for a long time.39  On the other hand, Southern Arabia had for a long time 
considered East Africa as lying within its sphere of influence and so between the beginning of 
14
th
 century and the end 15
th
 century a Muslim population known as ―coastalists‖ grew up and 
concentrated themselves in Zanzibar and Kilwa, developing a distinct Islamic culture.
40
 Islam‘s 
expansion was aided by the colonial policy of giving Muslims administrative roles and Muslims 
used their privileged positions to promote Islam, but did not take advantage of the secular 
civilization brought by Europeans, including secular education, which was mainly associated 
with Christianity. Thus, Muslims concentrated on Qur‘anic teachings.41  
 
 
                                                          
35Ibid., 
36 http://www.sharia-in-africa.net/media/publications/the-use-of-scripture-in-swahili-tracts-by-muslims-and-christians-in-east-
africa/chesworth-thesis.pdf 
37
 See Christian-Muslim Relations in Africa, p. 10 
38 Before her independence in 1961, Tanzania was known as Tanganyika 
39
 See Christian-Muslim Relations in Africa p. 10 
40 Ibid. p. 10 
41 http://www.sharia-in-africa.net/media/publications/the-use-of-scripture-in-swahili-tracts-by-muslims-and-christians-in-east-
africa/chesworth-thesis.pdf 
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A Brief Historical Background of Christianity  
The history of Christianity in Tanzania began in the 15
th
 century with the coming of the 
first group of Portuguese Augustinian missionaries who arrived with Vasco Da Gama in 
Zanzibar in 1499.
42
 They set up a mission at the coastal city of Kilwa during the Portuguese 
occupation between 1505 and 1513. By the late 1840s Catholic and Protestant missions were to 
be found up and down the coast of Tanganyika and missionaries were using Zanzibar as a 
stepping stone to the interior of Tanganyika; Zanzibar by this time was free of religious 
competition, animosity or suspicion. That is why many missionaries did their language 
[Kiswahili] training in Zanzibar.
43
 The first Roman Catholic missionaries started their work in 
Zanzibar and then moved to Bagamoyo.
44
          
The second group of missionaries comprised of religious congregations. During the 
colonial period, the most dynamic missionary societies included the Africa Inland Mission, the 
Augustinian Lutheran Mission, the Capuchin Fathers, the Church Missionary Society, the Fathers 
of Holy Ghost, the Italian Fathers of the Consolation, the Leipzig Mission, the London 
Missionary Society, the Moravian Mission, the Neukirchen Mission, the Seventh-Day 
Adventists, the Mission to Central Africa, the Benedictines and the White Fathers.
45
 Their central 
mission was evangelization, but apart from evangelization, the missionaries opened schools in 
different parts of the country; these schools were strictly for Christians and others who were 
prepared to acknowledge the Christian faith. In this case, Christians‘ schools were largely 
shunned by Muslims; a lot of indigenous Muslim elders declared that sending Muslim children to 
Christian schools was haram (forbidden) and many Muslim children who were already registered 
                                                          
42 Frans Wisen and Bernadin Mfumbusa, Seeds of Conflict, (Pauline: Nairobi, 2004), p.41 
43 Lissi Rasmussen, Christian-Muslim Relations in Africa. (London: British Academy Press, 1993), p. 30 
44 Ibid., 31 
45 East Africa Living Encyclopedia  Tanzania -- Religion  
   http://www.africa.upenn.edu/NEH/treligion.htm 
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in the schools had to be withdrawn by their parents. This response was explained by J.S 
Trimingham as ―self-protective withdrawal;‖46 this reaction was attributed to fundamentally 
negative attitude toward Western culture by Islam.
47
 
Having seen the discrepancies of the colonial missionary schools, after Independence, the 
government of Tanzania came up with policies which attempted to correct inequalities in the 
country. The policy forbade discrimination against any individual on the basis of religious beliefs 
or practices. Education was one of the areas in which the government ensured everyone in the 
country had equal access.
 48
 The nationalization of missionaries‘ schools in 1970s was meant to 
ensure that both rural and urban children, Christians and Muslims, had equal opportunity for 
education. In addition, the nationalization of the schools under Ujamaa was presented as an 
endeavor to create educational opportunities for Muslims because most of the private schools at 
that time were run by the church.
49
 
Some Incidents of Confrontation Between the Two Religious Faiths 
Though in most cases the relationship between Islam and Christianity was cordial,
50
 there 
were a few occasions when the followers of Islam and Christianity bumped into each other. In 
16
th
 century when Christianity first began to meet Islam in the coastal areas, there was a conflict 
between the Portuguese Catholic conception of ―Crusade‖ and the Arab Muslim one of ―Jihad‖.51 
                                                          
46 J.S Trimingham, Islam in Africa, (Oxford at Clarendon Press, 1959), p.103 
47  Y.I.Rubanza, ‚Religious Intolerance: The Tanzania Experience.‛ 
http://www.ealawsociety.org/Joomla/UserFiles/File/Rubanza_Edited.pdf, 22.01.2011 
48 Mohamed A Bakari, ‚Religions, Governance and Development in Tanzania‛ 
http://www.religionsanddevelopment.org/files/resourcesmodule/@random454f80f60b3f4/1202734530_WP11.pdf 
49 Ibid. 
50 Zanzibar which was predominantly Muslim society was the doorway to the interior of East Africa. Many Christian 
missionaries did their language training in Zanzibar. In 1844 Sayyid Said who was the Sultan of Zanzibar gave Rev. Krapf full 
permission to evangelize furnishing him with a letter addressed to all governors of the coast. In 1860 Bishop Edward Steere 
who wished to translate the Bible into Kiswahili received much help from Sheikh Abd al Aziz Zanzibar was a stepping stone 
for missionaries. 
51 Bill Turnbull W.F., Some Notes on Tanzania http://dspace.dial.pipex.com/suttonlink/350ta_fct.html 
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In the 16
th 
and 17
th
 centuries, the Portuguese embarked on destroying ―the Muslim city-
states of Kilwa [in Tanganyika], Mombasa, Lamu and Pate [in Kenya] whose sheikhs were put to 
death and their people profoundly plundered just because they dared to defend their faith and the 
freedom of their native soil.‖52 However, by the end of 17th century the East Africa Muslims, 
with the help of Oman ruler, managed to drive the Portuguese away from the whole coast north 
of Mozambique and this ended all missionary activities at the coast of East Africa.
53
 
Later on, in the late 19
th
 century, the two religions clashed again when Christian 
missionaries fought against the slave trade.
54
 The idea of abolishing slave trade was a big blow to 
the Arab traders. Slave trade was the principal reason for Arabs‘ presence along the coast and 
Zanzibar and it was a major source of income for the sultan of Zanzibar and Arab traders.  
A few years before independence, some Muslims were in a collision course with the 
incoming nationalistic government concerning the gap in education between Christians and 
Muslims; they proposed that independence should be deferred until Muslims attained education 
equality with Christians. The last confrontation was in 1993, when Muslims vandalized three 
pork butcheries in Dar es Salaam.
55
 
 
The Contribution of Ujamaa Policy to Peace and Coexistence 
In order to understand how national identity under Ujamaa policy and Kiswahili 
minimized religious conflict, it is necessary to understand their backgrounds. Before 
independence, the rise of anti-colonial nationalism in Tanzania to the greater extent helped to 
divert the attention of people from religion to the necessities of unity so as to attain 
                                                          
52 Lawarence E.Y. Mbogoni, The Cross Vs The Crescent: Religion and Politics in Tanzania from the 1890s to the 1990’s, (Dar 
es salaam; Mkuki na Nyota, 2006), p. 21 
53 Ibid., 
54http://www.religionsanddevelopment.org/files/resourcesmodule/@random454f80f60b3f4/1202734530_WP11.pdf 
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independence. Nationalism became a unifying force among people with different religions in 
Tanzania and some nationalist leaders took advantage of this to mount a permanent campaign 
against religious divisions in order to build national unity.
56
 The social, political, and economic 
policies adopted by the post-independence government created a political culture that is largely 
responsible for Tanzania‘s peace in the four decades since independence. A self-perpetuating set 
of norms, values, and institutions has fostered widespread acceptance of national identity and 
rejection of political violence as being ―un-Tanzanian‖. Thus, the political unity, harmonious 
relationships and religious tolerance that Tanzanians pride themselves on did not come by 
accident. It is a product of deliberate action and visions of the successive generation of the 
leaders of Tanzania from the founding President the late Mwalimu Julius Nyerere to the present; 
they are the results of a nicely planned unifying policy under what was known as Ujamaa which 
was the basic precept of Tanzanian political ideology after independence. Ujamaa is based on 
three essentials for government: freedom, equality, and most importantly, unity. According to 
Mwalimu Julius Nyerere, equality leads to cooperation, freedom to servitude, and unity to 
peace.
57
  
The Contribution of Kiswahili Language to Peace and Harmony 
The universal knowledge of Kiswahili is the reason that most obviously singles out 
Tanzania from all other African states. Similar to a good number of African states, Tanzania 
came to its independence speaking variety of languages:
58
 English, spoken by the elites in 
society; German, spoken by only a small number of older people who had served the German 
colonial administration, Arabic, spoken by Arabs on Zanzibar and among some descendents of 
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traders on the mainland; and finally, there was Kiswahili.
59
 There were over 120 indigenous 
languages, with most of the rural population speaking only their own ethnic languages.  
Kiswahili became a source of shared identity for Tanzanians of all ethnic groups, thus teaching 
Kiswahili in schools was a central component of the nation building project. This created a 
unified culture: government schools brought together students from diverse backgrounds—
students who did not share a common language before.
60
 In short, if the policy of spreading 
Kiswahili had not been so successful, Tanzanian society would have been significantly more 
parochial and prone to conflict. Thus, the peaceful path that Tanzania has taken is highly 
dependent on the national unity that developed out of the Ujamaa and nation building policies. It 
was through Ujamaa that Nyerere was able to unite the diverse population of Tanzanians under a 
common language, Kiswahili. He promoted unity in the country and encouraged people to live 
together as members of one family and to speak the same language.
61
 The national language 
Kiswahili has played an important role in fostering unity and nationalism. Knowledge of 
Kiswahili is considered a matter of national pride
62
 and Kiswahili has never been at any point 
Islam or Christian; the language served the two traditions concurrently and continues to be 
refined to become a medium of communication between Christians and Muslims and other 
religious practitioners. A.A. Mazrui and A.M. Mazrui discuss its evolution into an ecumenical 
language: ―… a medium of worship and theology for Christianity and Islam, as well as 
indigenous African religion. Kiswahili is now the language of a Christian hymn, of an Islamic 
sermon, and of funeral rites in African traditional creeds.‖63 Its religious concepts, which were 
originally intended only for Muslim discourse, have now penetrated the vocabulary of the Bible 
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and of African initiation rites. The ecumenicalization of Kiswahili is part and parcel of its 
universalization.
64
  
Furthermore, national identity contributed to peace because being a peaceful nation was 
fundamental to Tanzanian national identity, so citizens engaging in religious violence would 
have been betraying their own distinctiveness. Peace was a key foundation of pride and identity 
for Tanzanians, who defined themselves by contrasting their own relative peace with the 
violence in neighboring countries. Moreover, Nyerere was able to make the people of Tanzania 
see themselves first as citizens of Tanzania and then members of their individual tribes. He 
organized his party in a way that transcended tribal identities, religious affiliations, racial and 
regional divisions. In this case, Tanzania has been able to keep hold of its peace for almost five 
decades. Thus it is shown that, Christian-Muslim understanding does not grow out of 
conferences and theological discussions, but out of social relationships between them.
65
  
 
Some Basis of Tensions 
Christianity and Islam both mark out their origins, their histories and claims to the figure 
of Abraham. They knit in numerous ways and each one has an enormous contribution to offer its 
followers.
66
  In his letter to the Romans, Paul refers to Abraham  as ―… the father of us all.‖67 
Despite interlink and Paul‘s remark, what I see in the two religious traditions in Tanzania is the 
feelings of superiority, exclusivism and conflict. I understand that there other reasons for the 
tensions between Christians and Muslims in Tanzania; I would like to point out some theological 
reasons for Christian-Muslim problems, for I believe that it is theology that intensifies the socio-
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political realities and makes it so easy for the two religions to be exploited for purposes of 
violence. But I also want to explore how theology, while often the cause of tensions between 
Christianity and Islam can be an even greater cause and resource for the reconciliation. This will 
be done in chapters two and three. By facing honestly how theology and beliefs can be problems, 
Christians and Muslims are enabled to reassert how they [theology and beliefs] can be solutions. 
My approach to these theological issues will be to view Christianity and Islam for what I 
trust they truthfully are: siblings. Historically and theologically, both are progenies of a common 
parent: Judaism. In other words, they are brothers or sisters to each other. They have inherited 
the ―theological genes‖68 of Abraham and his prophetic descendents. Although they are both 
very different from Judaism, although they are very different from each other, they still are 
genetically, as well as historically, related to each other. They share, as it were, the same 
religious blood.
69
 Like all brothers and sisters, Christianity and Islam have problems of conflict 
that derive from unavoidable sibling rivalries. But also as blood brothers, they have possibilities 
of caring for each other and cooperating with each other that derive from the deep-seated, the 
genetic, love that siblings have for each other.
70
 
 
The Concept of Chosenness  
Christians and Muslims who define themselves as monotheists have often advanced the 
idea that their relationship with God is unique and superior to all others. Theirs supersedes those 
who came before and is superior to those who have followed. This observable fact tends to be 
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expressed in terms not only of supersessionism, but also chosenness or election.
71
 Who is most 
beloved by God? What expression of the divine will is the most perfect? The sense of being 
chosen for a unique task in history has been passed down and inherited by both Christianity and 
Islam. Christians and Muslims, like Jews, have an impression of being set aside for a mission 
that no one else can carry out in the same way.  There is no uniqueness that arises from the belief 
that either Christianity or Islam has been chosen by God for a special task; but, each tradition has 
maintained a view of itself as ―a chosen people.‖72 This brings us to another aspect of rivalry—
supersession.
73
 
 
The Concept of Supersessionism  
 Supersessionism is the theological claim that Christians have replaced the Jews as God‘s 
people because the Jews rejected Jesus, and later Muslims have replaced both Judaism and 
Christianity. For Christians, the supersessionist claims that they make of their religion are 
grounded in their assertions that Jesus of Nazareth is the only Son of God and the only Savior for 
all humankind. Muslims make the very same supersessionist move when they declare that 
Muhammad is the ―seal of the prophets,‖ not the only prophet, but the final prophet.74 The 
concept of supersessionism or Replacement Theology makes Christians and Muslims into 
instruments of hatred not love in God‘s name. Supersessionism does not come from the Lord 
himself, else the apostles would have known.  The Scriptures and the New Testament‘s earliest 
books show no supersession; they speak of fulfillment. The problem of supersessionism is not in 
God, but Christians‘ and Muslims‘ own failure to confine the Holy Bible and the Holy Qur‘an to 
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a container of definitively fixed propositions or a blue print for contemporary life of faith. 
Supersessionist beliefs do not necessarily lead to violence. But they can so easily be used to 
justify and to intensify violence. I sincerely believe that for any religion to make such 
supersessionist claims—to believe that it is meant to be the final religion intended by God to 
replace all other religions—is to expose religion to the risk of being used as an instrument of 
tension and conflict rather than of peace and cooperation. 
 
The Qur’an as a Yardstick 
 Muslims judge the Gospels – and indeed the Bible as a whole – by the standard of the 
Qur‘an. They perceive the Qur‘an as the model and the criterion for every Scripture revealed by 
God.
75
 The Qur‘an is the criterion (al-furqān) of the truth, thus every other Scripture must be 
measured against it. The Bible, including the Gospels, can only be treated as the Word of God 
where it is in harmony with the Qur‘an.76 On the other hand, Muslims feel affronted when 
Christians deny Muhammad to the status of a prophet. Muslims feel that by denying the 
prophethood of Muhammad, whom God himself chose to be the bearer of the Quran for the 
whole human race, Christians also turn down ―the religious, spiritual and mystical value of 
Islam,‖ 77  i.e. the living religious practice both of Muslims in general and also of their specific 
Muslim partners in dialogue. Muslims also experience this negative response as ―an insult to the 
person whom they have been taught to respect and love from their earliest childhood.‖78 This 
feeling is time and again built up when ―the Muslim dialogue partner is familiar with the 
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negative judgments on Muhammad which have a long tradition in Christian literature and 
theology, where Muhammad is sometimes portrayed as a liar and a deceiver.‖79 
 
Other Sources of Tensions 
In the early years of independence, Christian-Muslim relations in general were 
harmonious. Tensions increased in 1980s due to a range of factors, particularly the growth of a 
more antagonistic style of outreach: Evangelistic campaigns by Christians, often called 
‗Crusades,‘ and the development of Comparative Religious Study by Muslim preachers, 80  using 
the Bible to show the truth of Islam in Mihadhara.
81
 Furthermore, the collapse of the governing 
national ideology, namely Ujamaa, which used to provide a social bond between people with 
different socio-economic status led to the upsurge of religious tensions. Ujamaa collapsed in 
1980s due to oil crisis of the 1970s, the collapse of export commodity prices (particularly coffee 
and sisal), a lack of foreign direct investment, and the onset of the war with Uganda in 1978 
which bled the young Tanzanian nation of valuable resources.   Other factors which led to the 
upsurge include the growth of worldwide religious militancy and activism, the emergence of 
open-air preaching which was much influenced by the emergence of the Pentecostal churches for 
Christians
82
 and the preaching of Ahmed Deedat.
83
 Finally, the political reforms in Tanzania that 
brought multiparty allowed the increased the freedom of expression and association, including 
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religious association.
84
All these marked the beginning of the downfall of social unity in 
Tanzania.   
Many observers consider Tanzania to be one of the few countries with a long-standing 
history of religious harmony. That is why Tanzania is referred to as ―Haven of Peace.‖ It is 
important to note that on one hand, Muslim–Christian relations in Tanzania had been more or 
less harmonious for the first two decades of independence. On the other hand, other observers 
have a different view of the relationship between the two major religions as being characterized 
by rivalry and conflict; consequently, now socio-economic and political problems are given 
religious expression.
85
  In addition, most inequalities and injustices are now viewed through a 
religious lens. Though Muslim-Christian relations remained stable in rural areas, tensions and 
confrontation persist in urban centers due to perceptions by some Muslim and Christian groups 
that the Government favors the other community. 
Christian-Muslim relations in Tanzania have been adversarial because of their missionary 
nature. However, the real tensions go back to the mid-1980s when Ujamaa socialist ideology 
was abandoned. Tanzania used to receive aids and grants from Russia; when communism 
collapsed many projects which used to be supported by Russia came to a standstill and 
eventually died. The abandonment of the ideology created an ideological emptiness that was 
quickly filled by religious preachers, both Christian and Muslim.
86
 However, these religious 
preachers were just trying to show which religion is better than the other. This is different from 
the former Yugoslavia. N. N Luanda, a Tanzanian historian, wrote in 1996 that ―religion had re-
emerged as a major issue in Tanzania national politics‖ and that ―at the heat of the re-emergence 
of religion as an important factor in Tanzanian politics is the struggle between the Muslims and 
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Christians establishments for pre-eminence in national affairs.‖87 This tussle has necessitated 
competition between them [Christians and Muslims] for control of the secular national states.  
Like other countries in the world, Tanzania is running a risk of fundamentalism or 
extremists both in Christianity and in Islam. Despite the fact that the beginning of multiparty 
politics in Tanzania in 1990s brought a social and political climate
88
 which was positive to the 
development of better democracy in the country, it also created some tension between Muslims 
and Christians as some politicians began using religious propaganda in their struggle for power. 
In recent years religion has become an attractive instrument for some politicians
89
 to meet their 
end. Some politicians, Christian and Muslim alike, have actively been trying to use religion as a 
source of identity and a critical factor in the shaping and securing of power. To them, religion 
functions as their social base in their struggle for political power.  
 
Some Confrontational Incidents after Independence 
Before turning to chapter two, let me present some events which expose the crossroads 
between Christianity and Islam. In 1986 public rallies were organized by Islamic Bible scholars; 
the rallies were characterized by ―anti-Christian preaching and Bible burnings.‖ 90 In all these 
rallies, debates on the central doctrines of Christianity were dominant. As if this was not enough, 
―wide disseminated video-taped discussion gave the impression that Christians neither knew 
their faith nor could defend it.‖ 91  
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Another event took place on Good Friday in April 1993 when Muslims vandalized three 
pork butcheries in Dar-es-salaam and BALUKTA
92
 was held responsible for the riots. In June of 
the same year, the Council of Qur‘an Reading was dissolved. On the other hand, Muslims 
complained about the government‘s idea of allowing operation of pork butcheries in the areas 
which are heavily populated by Muslims.
93
 
As I have indicated from the background, admission to mission schools was based on 
one‘s faith. In other words, one had to be a Christian in order to be registered in the mission 
schools. After independence it was the Christians who benefited from higher posts due to their 
level of education. This, in the long run, has created a lot of dissatisfaction and tension as to 
whether there is equality between Christians and Muslims; the dissatisfaction falls under 
favoritism. In 1993, the minister of finance, Kighoma Malima, who was a Muslim, wrote a secret 
memo to the president advising him ―to freeze Christians admission into the universities‖ 
claiming that Christians were being favored during Nyerere‘s regime.94 
Moreover, during 2003, radical Muslim organizations engaged in increasingly 
confrontational proselytizing in Zanzibar, Morogoro, Mwanza, and Dar es Salaam. Anti-
Christian slogans became more widespread in newspapers and pamphlets, and on clothing. As a 
counter attack, under the banner of defending their faith, in the Tanzania mainland, Christian 
evangelical organizations also reportedly engaged in confrontational proselytizing, including the 
distribution of leaflets branding Muslims as followers of Satan or genies.
95
  
Early on March 10, 2003, a Roman Catholic Church in central Zanzibar was set ablaze. 
One week later, on March 17, a petrol bomb went off and destroyed some Church‘s property. 
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Five members of UAMSHO (The Association of Revival and Propagation of the Islamic Faith in 
Zanzibar – APRIF) were apprehended as the suspect of the bomb attack. At the head of 
UAMSHO stood Sheikh Azzani Khalid Hamdan, whose aspiration is to turn Zanzibar into a land 
ruled by Shari‘ah Law.96  
On May 3, 2007 a local press article reported that religious dispute between Christians 
and Muslims in Korogwe nearly resulted in ―fighting with machetes.‖ 97 A March 20, 2007 
article reported the BAKWATA district leadership in Korogwe, Tanga region had cautioned the 
District Commissioner, a Christian, not to interfere with religious gathering, or her job would be 
jeopardized. The BAKWATA district leadership maintained that ―they would not stop their 
religious rallies even if Christians felt insulted by their remarks.‖98 
 On the other hand, Christian fundamentalists also engage in confrontational proselytizing 
and calling Muslims ―the Pharisees.‖ Sometimes the verses from the gospel of Matthew ―… and 
when you pray, do not be like the hypocrites; for they love to stand and pray at the street corners 
so that they may be seen by others‖99 are referred to Muslims. 
 On 20
th
 March, 2009, for example, the Daily News, the government newspaper of 
Tanzania had this to say on the relationship between the Christians and Muslims: ―What has 
been happening in Arusha, Dar-es-Salaam, Kigoma and in other places (at a lesser extent) is an 
indication that fundamentalism is around despite calls for religious tolerance and coexistence 
between Christians and Muslims.‖100 
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Recently, when the former president of Tanzania, Alhaj Ali Hassan Mwinyi, was 
addressing the Maulid Baraza, among other things, he insisted on the peaceful coexistence 
amongst Christians and Muslims. But his call for coexistence ended with him being attacked and 
slapped by one of the Islam believers who was against the idea of peaceful coexistence between 
Christians and Muslims. The believer maintained that Muslims and Christians should not get 
together, because they belong to two different faiths communities. 
 With all these signs of discord and tension, what was the role or response of the religious 
leaders from both sides? Heads of the Catholic and Anglican Churches together with leaders in 
the BAKWATA held a meeting with the aim of discussing and dealing with religious 
differences. This intervention failed because both sides did not want to compromise.
101
 In one of 
the weekly Muslim newspapers called An-Nuur, the initiative of the Muslim and Christians 
believers of Rufiji district to start an interreligious dialogue was condemned and regarded as an 
affront to Islam by some Muslims; they said ―it‘s like mixing sugar and salt in the tea.‖102  
While many Christians view Muslims as a potential threat, many Muslims perceive 
Christians, especially Catholics, as historical sponsors of discrimination against them. With these 
two positions, the chances for a meaningful dialogue have always been leaking away. Here there 
is a looming danger of Christian-Muslim conflict,
103
 which threatens the cordial relations 
between them and may lead into full-fledged conflict. On the other hand, it can present 
motivation for both unity and division. Further, Holenstein maintains that ―the universal spiritual 
principles upon which religion is anchored—tolerance, compassion, love, justice, humility, 
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trustworthiness, dedication to the well-being of others and unity are foundational.‖104 In contrast, 
perversion of religion has been the primary cause for social disintegration, intolerance and 
hatred. 
Religion is never practiced in a vacuum; the analytical aspect of religious faith and 
practice is best done when engaged with human affairs.
105
  That is why in both religions the 
assertion of the love of one‘s neighbor is very radical and uncompromised.  The two main 
religions, Islam and Christianity, embrace and are embraced by the one God they share.
106
 
Violence is promoted by Christianity or Islam when ―its notion of transcendental is stripped of 
its appropriate content and then infused with the values of the here and now around which the 
conflict rages.‖107  If Christians and Muslims believe in a fundamentalistic and exclusvei way 
they will tend to contribute to tension and then conflict. Besides the manner of believing, another 
factor concerning tolerance is how members of one religion view the very existence of the other 
religion. If the stance is there can only be one true religion and that religion is either Christianity 
or Islam, then this is an exclusivist position which does not recognize diversities in faith. A 
commitment to tolerance means abandoning the attitude that excludes other religions and one 
group has all the truth. This can be done if Christians and Muslims enter into a tru dialogue of 
faith and listen to the voice of God speaking to them through their respective tradition. The great 
potential of the two religious traditions is to inspire unity, harmony, and acts of peace while their 
potential to promote disorder, hatred and fanaticism needs to be eradicated. They should reflect 
what they have in common rather than their differences. Victory arrives when Christians or 
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Muslims convert the other [who is perceived as an enemy] into a friend; love is the fullest 
expression of nonviolence, for it is through love that nonviolence works. 
There is much that Christians and Muslims can learn from each other‘s scriptures and 
faiths when they learn to accept each other as they are and to appreciate the traditions that God 
gave them.‖108 Religious bigotry is stimulated by ignorance of what other faiths stand for.  
Christians and Muslims must promote inter‐faith dialogue and cooperation in order to 
understand each other‘s diversity. Dalai Lama says ―where ignorance is our master, there is no 
possibility of real peace.‖109 Christians and Muslims must avoid at all costs demeaning, 
ridiculing or speaking down upon or looking down upon the faiths of each other. 
However, with the presence of a few people, Christians and Muslims alike, who hold 
religious beliefs rigidly and recall the past as a way of confrontation and exclusion, a neighbor 
becomes just an individual out there. Miroslav Volf suggests courage and the imagination to go 
beyond self interest as he says ―those caught in the vortex of mutual exclusion can resist its pull, 
rediscover their common belonging, even fall into each other‘s arms.‖110 This will overcome the 
polarity of ―us and them.‖111 The words of Abraham, whom both Christians and Muslims hold as 
the father of faith and who fully submitted himself to God, ―let there be no strife between us … 
for we are kindred,‖ can be bedrock for tolerance and co-existence.  
Intolerance flows from Islamic and Christian fundamentalists. Fundamentalists of either 
faith are the real enemies of peace and harmony. They can never have their way, but they can 
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always sow the seeds of destruction and human suffering. Intolerance, I believe, is the outcome 
of ignorance. As long as ignorant minds exist, there will always be confrontation between 
Christians and Muslims. Christians‘ and Muslims‘ utmost duty is to seek these ignorant minds 
and educate them so that harmony and peace may dwell between them.  
Faith elements in conflicts figure the contribution and the teaching of both Christianity 
and Islam how central they are in breaking the cycle of violence and bringing people together. 
Christians and Muslims in Tanzania, in the midst of tensions and intolerance, are invited to ask 
themselves what it means for them to be people of different faiths, ―yet brothers and sisters.‖112 
Further, both Christians and Muslims should remember that when there is violence, ―God‘s 
peace is driven into exile.‖113 Since religion is seen as the foundation stone for any conception of 
peace by Christians and Muslims [if not hijacked] the two faiths traditions have a sacred 
obligation to strengthen and deepen their peoples‘ connection to God‘s message of peace. We 
turn now to chapter two and discuss the contribution of the Quran and Hadith to 
interrelationship, peace and harmony. 
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CHAPTER TWO 
 
THE CONTRIBUTION OF THE QUR’AN AND THE HADITH  
TO PEACE AND COEXISTENCE 
  
Having discussed the first chapter and looked at the relationship between Christians and 
Muslims I recall the words of William Butler Yeats: ―… Things fall apart; the centre cannot 
hold.‖114  In such times as these, Muslims are called to reach ever deeper within to ask: What can 
the Qur‘an and the Hadith offer to the pluralistic environment, in this case the harmony between 
Muslims and Christians. The Qur‘an is the most important source of every Muslim‘s faith and 
practice. It deals with all the subjects that concern Muslims as human beings: wisdom, doctrine, 
worship, and law, but its fundamental subject matter is the relationship between God and God‘s 
creatures. At the same time the Qur‘an offers guidelines for a just society, proper human 
conduct.  
What is Islam? 
―Islam‖ is derived from the Arabic root salaama which means peace, purity, submission 
and obedience. In the religious sense, Islam means submission to the will of God and obedience 
to His law. ―[After] adding the prefix MU to the root SLM,‖ the meaning of the term Muslim 
becomes ―… the one who has found peace of spirit in submitting his life to the will of God.‖115  
Thus, the message of Islam is said to be one of peace for all humanity ―O ye who believe! Enter 
into Silm whole-heartedly,‖116 where silm was used to refer to Islam. Asghar Ali Engineer 
contends that this is a clear call in sacred scripture for adopting peace as the path of believers.
117
 
And this concurs with the belief that humans were created originally in a state of harmony and 
                                                          
114 Quoted from the Book Things Fall Apart, by Chinua Achebe, (New York: Anchor Press),  1994 
115 Albert B. Randall, Theologies of War and Peace among Jews, Christians, and Muslims (New York: Edwin Mellen Press, 
1998), p. 300.  
116116 See the Qar’an 2:228 
117 Asghar Ali Engineer, ‚The Concept of Peace in Islam,‛ http://www.dawoodi-bohras.com/perspective/islam_peace.htm, 
accessed on 19 April 2007. 
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peace.
118
 Peace will also be the state of true believers in their final destination in the hereafter, 
Dar-Al-Salam (―House of Peace‖).119  
Islam is a religion of peace in the fullest sense of the word. The Qur‘an calls its way 
―…The ways of peace…‖120  It describes reconciliation as the best policy121  and states that God 
abhors any disturbance of peace.
122
 The ideal society, according to the Qur‘an is Dar As-Salaam, 
that is, the house of peace.
123
 If peace has to be attained at every level starting from the family, 
social, national, regional and international level, it is essential that justice and fairness are 
allowed to prevail in the settlement of all disputes and in dealing with all sections of mankind. 
Thus, Islam recognizes that there is diversity among human beings. These diversities are 
considered natural and are called ―God‘s signs.‖124  They are indicative of God‘s creative power 
and wisdom and are good and healthy since they endow human life with richness and beauty. 
God wants human beings to derive benefit from this diversity and not to allow it to generate 
unhealthy schisms and divisions in their ranks.  
 
 Islamic Conception of Peace 
Islamic conception of peace, which is derived from the Qur‘an and the Hadith, suggest 
that peace is a central theme in Islamic precepts.
125
 There are certain fundamental ethical 
principles and moral values that unite Muslim peacemaking traditions across cultures and 
                                                          
118 Abdel-Aziz Said and Nathan C. Funk, ‚Peace in Islam: An Ecology of the Spirit,‛ In Islam and Ecology—A Bestowed Trust, 
edited by Richard C. Foltz, Frederick Mathewson Denny, and Haji Baharuddin Azizan, (Boston: Harvard University Press, 
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119 Albert B. Randall, Theologies of War and Peace among Jews, Christians, and Muslims (New York: Edwin Mellen Press, 
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120 See the Qur’an 5:16 
121 Ibid., 4:128 
122 See the Qur’an 2:205  
123 Ibid., 10:25  
124 See the Qur’an  the Quran Surah al- Rum (the Romans) 20-22  
125 S. Ayse Kadayifci-Orellana, ‚Religion, Violence and the Islamic Tradition of Nonviolence‛ Turkish yearbook of International 
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historical periods as they are all derived from the Quran, Hadith, and the Sunnah.
126
 Peace in 
Islam begins with God, since as-Salam (peace) is one of the Most Beautiful ninety-nine names of 
God
127
 and God calls believers to the ―abode of peace.‖128 Thus, Islamic concept of peace is 
wider than the absence of war, oppression and tyranny. These uses recommend that peace is a 
positive state of safety or security, which includes being at peace with one-self, with fellow 
human beings, nature, and God. Some scholars, such as Asghar Ali Engineer, argue that Islam as 
a religion is all peace and does not allow for violence. On a wider scale, Engineer generally 
rejects drawing any integral relationship between any religion, including Islam, and violence. 
Rather, he sees violence as a social phenomenon that takes place as a result of certain negative 
conditions in specific societies where religion may be manipulated as a result.
129
   
Islam clearly prohibits all forms of aggression and violence against anyone; The basic 
teachings of Islam focus on the peace, faith, sacrifice and cooperation. Peaceful coexistence 
among the people is the hallmark of the social concept of Islam. The Qur‘an says ―…and let not 
the hatred of some people in (once) shutting you out of the Sacred Mosque lead you to 
transgression (and hostility on your part). Do help one another in righteousness and piety, but do 
not help one another in sin and rancor: fear Allah: for Allah is strict in punishment.‖130   
Scott Appleby, having seen the impact of religious motivated conflicts argues that 
although violence may not be integral to religion, religion retains a capacity for violence. This 
capacity, according to Appleby, results from the ambivalent nature of most of the sacred texts, 
which, as a result, allows for manipulating their interpretations in a way that can be used to 
                                                          
126 Sunnah refers to the sayings and living habits of Muhammad 
127 See the Quran Translation 59:23 
128 See the Quran Translation 10:25 
129  Asghar Ali Engineer, ‚On the Concept of Compassion in Islam,‛ 
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legitimize violence.  As a result, what a religion teaches can be distinct from what its followers 
hold it to be in practice, due to the influence of ―self-justifying groups‖ such as religious cults. 
There are certain fundamental ethical principles and moral values that unite Muslim 
peacemaking traditions across cultures and historical periods as they are all derived from the 
Qur‘an, hadith, and the Sunnah.131 
 
The Contribution of the Qur’an to Peace and Coexistence 
According to Dr. Israr Ahmadan most fundamental needs can be summarized as the need 
for knowledge, the need for peace and harmony, and the need for a way to salvation.
132
  It is with 
these very questions that the Holy Qur‘an deals with. In the Qur‘an, peace and nonviolence go 
hand-in-hand. Nonviolence is an important step in the process of peace. The Qur‘an describes the 
eternal abode of believers in the afterlife as dar al-salam. In fact, peace "al-Salam" is one of the 
most beautiful names of God. To imitate God, Muslims are to be peaceful and God invites 
Muslims to the abode of peace.
133
  . In principle, Islam‘s goal is to make this world a place where 
peace prevails, where all creatures are peacefully protected so as to bring humans closer to God 
and to reflect God‘s name, al-Salam, throughout the world. The Islamic characteristics of a 
nonviolent person are found in the personality of Abel, who avoided retaliation. 
 
Freedom of Religion in the Qur’an 
According to Abdul Wahid Hamid  ―God created the human being with a free will, with 
the freedom to choose correct guidance or not. If God had wanted, He could have made all 
                                                          
131 Sunnah refers to the sayings and living habits of Muhammad; in this paper Sunnah will not be included 
132Abdul Aziz Said and Nathan Funk ‚Peace in the Sufi Tradition: An Ecology of the Spirit‛ in Peace and Conflict Resolution in 
Islam: University Press of America (2001): Eds. Abdul Aziz Said, Nathan C. Funk, and Ayse S. Kadayifci. (University Press of 
America (2001), p. 248 
133 See the Qur’an 10:25   
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human beings, like angels, submit to His will.‖134 However, this free will of choice [even though 
it carries its own responsibilities and burdens for the individual], must be valued. The Qur‘an 
plainly establishes that freedom of religion is the cornerstone of religious tolerance, thus 
individual choice is an integral facet of religious devotion.
135
   Furthermore, the Qur‘an draws 
firm limits toward entrenched thinking in relation to Non-Muslims.  It states, ―Had God willed, 
they had not been idolatrous.  We have not set thee as a keeper over them, nor art thou 
responsible for them‖ (6:107).  Here, the Qur‘an instructs Muslims to recognize Non-Muslims‘ 
religious self-sovereignty and to leave them alone. Typically, we inherit our religious belief from 
our parents, and share the beliefs of the community of which we are part. But, belief in any 
religion should be voluntary and a private matter.
136
 
 
   Religious Tolerance in the Qur’an  
The Qur‘an goes further than religious freedom, instructing Muslims to show tolerance and 
respect to other religions.  The verse, ―Do not revile those unto whom they pray beside God, lest 
they wrongfully revile God through ignorance‖137 directly forbids verbal religious intolerance, 
candidly pointing out the logical consequence of mutual animosity and hatred.  Differences 
sometimes are unavoidable; however, petty name-calling is certainly something we can all 
maturely surmount.     
The diversities of races, families and tribes also have a healthy and constructive purpose, 
viz. that ―you may know each other‖. In the words of the Qur‘an: O people, We have created you 
from a male and a female and made you into races and tribes so that you may know each other. 
                                                          
134 See Islam the Natural Way, (Wilshire, UK: Cromwell Press, 2004), p.202 
135 See the Qur’an 2:256 
136 International Humanist and Ethical Union: The world union of Humanist organizations Freedom of Religion and Belief in 
Islam http://www.iheu.org/node/2885 
137 See the Qur’an 6:108 
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Surely the most honored of you in the sight of God is the one who is the most righteous of 
you.‖138 Rather than create barriers or cause animosity among human beings, these diversities 
should enable human beings to know each other better. 
 
 The Principle of Unity of God and all being 
The central Islamic principle from which understanding of peace is derived is the 
―Principle of Unity of God and all beings‖ (Tawhid)139, and it underpins the Islamic 
understanding of peace. The Principle of Tawhid expresses the fundamental unity of all 
humankind and all life.
140
 This principle urges Muslims to recognize the connectedness of all 
being, and particularly all human communities and calls Muslims to work towards establishing 
peace and harmony among them. The concept of Tawhid mediates the direct personal relations to 
the Absolute (which is Absolute Peace) and the maintenance of harmony with all of God‘s 
creation, including other fellow human beings and nature that surrounds us.
141 
Tawhid is the 
basis of Islamic universalism, tolerance and inclusivity as everything emanates from God and 
everything is part of his creation irrespective of species, race, nationality, creed or gender. ―To 
each among you have We prescribed a Law and an Open Way. If Allah had so willed, He would 
have made you a single People, but (His Plan is) to test you in what He hath given you: so strive 
as in a race in all virtues.‖142 
 
 
                                                          
138 See Quran 49:13 
139The Doctrine of Oneness of God; is the concept of monotheism in Islam. It holds God  (Allah) is one and unique  
140 Abdul Aziz Said and Nathan Funk, ‚Peace in the Sufi Tradition: An Ecology of the Spirit,‛ In Peace and Conflict Resolution 
in Islam: University Press of America (2001): Eds. Abdul Aziz Said, Nathan C. Funk, and Ayse S. Kadayifci. University Press of 
America (2001): 247-262, p. 248 
141 Ibid., 
142 See the Qar’an 5:48 
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 Forgiveness and Reconciliation  
The Qur‘an repeatedly emphasizes the importance of forgiveness over retribution and 
revenge, and explicitly states that forgiveness is a higher value. For that reason Qur‘an calls for 
Muslims to forgive in order to reconcile. The Qur‘an emphasizes the importance of forgiveness 
and various Qur‘anic verses indicate that ―there is a clearly articulated preference in Islam for 
nonviolence over violence, and for forgiveness (afu) over retribution;‖18 furthermore, the Qur‘an 
stresses that forgiveness is a higher value than to maintain hatred as the believers are urged to 
forgive when they are angry.
143
  The verse ―the recompense of an injury the like thereof: but 
whosoever forgives and thereby brings about a reestablishment of harmony, his reward is with 
God; and God loves not the wrongdoers‖144  advocates sincere forgiveness as the preferred 
option to establish God‘s harmony on earth. Even the Prophet himself was told by God to forgive 
in the verse ―Keep to forgiveness (O Mohammed) and enjoin kindness, and turn away from the 
ignorant.‖145 
 
Islam and Peace with other Religious Traditions 
Islamic values and principles of peacemaking are not limited to relations with Muslims 
only but extend to other religious traditions, especially Jews and Christians as the People of the 
Book. For example the principle of Tawhid recognizes the unity of all human beings irrespective 
of religious, ethnic or racial origin, or gender, and asks Muslims to establish harmony among all 
mankind. Therefore Islam urges Muslims to go beyond mere coexistence and to actively seek 
mutual understanding and relationships of cooperation with one another. The idea of Fitrah
146
 
                                                          
143 See the Qur’an 42: 37 
144 Ibid., 42: 40 
145Ibid.,  7: 99 
146 Fitra, or fitrah is an Arabic word meaning ‘disposition’, ‘nature’, ‘constitution’, or ‘instinct’. 
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recognizes the good and perfection in every human being and that all humans are related and are 
from the same origin (Q4: 1). Thus ―human dignity deserves absolute protection regardless of the 
person‘s religion or ethnicity. The Quran has bestowed dignity on humans because of their 
‗human-ness‘ rather than their belief in Islam. Quranic discourse recognizes human variety and 
diversity (in terms of race, gender, religion, and ethnicity) as part of God‘s blessing, bounty and 
part of the Divine Project and that God will judge each individual according to his/her 
righteousness. At various places the Qur‘an says: ―All human beings are a single nation‖ 
(2:213).  ―All human beings are naught but a single nation and yet they disagree‖ (10:19).  ―And 
verily this nation (human beings) is a single nation‖ (21:92) and (23:52).    
The Quranic conception of justice, adl
147
, which is universal, asks each and every Muslim 
to treat others equally, declares that all human beings, as children of Adam, have been honored 
equally states: ―O ye who believe! Stand out firmly for Allah, as witnesses to fair dealing, and let 
not the hatred of others to you make you swerve to wrong and depart from justice. Be just for it 
is next to piety: and fear Allah, for Allah is well acquainted with all that ye do.‖148  
 
The Contribution of Hadith to Peace 
Hadith means a narrative or an account, and mainly stands for an explanation of what 
happened in Muhammad‘s life. What he said and did was documented by his ―immediate 
adherents.‖ Briefly, Hadith means ―information about the Prophet.‖149 To many Muslims, 
Hadith are considered to be second to the Holy Qur‘an. In the Hadith, the words are believed 
to have come from the Prophet, but they were uttered under divine guidance.
150
 The Hadith 
                                                          
147 ‚Adl is an Arabic word meaning 'justice'. In Islamic theology, ʻadl refers to God's divine justice.‛ 
www.webfetchgo.com/webfetchgouk 
148 See Qur’an 5:8 
149 See the Introduction Mishkat Al Masabih Vol. I 
150 Ibid., 
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constantly make reference to the Qur‘an. They explain the Qur‘an and how to practice it. And 
so, just as it is impossible to understand the Qur‘an without reference to the Hadith, and it is 
impossible to explain the Hadith without relating them to the Qur‘an.  That is why the subject 
matter of the Hadith is very comprehensive, covering almost every topic on which guidance 
might be sought.  This being the case, most of the Hadith have enormous contributions to 
human relationship, peace and harmony in a pluralistic religious environment.  
 
 Faith Should Lead a Muslim to Peace 
              Let me begin with the Hadith on faith, which are at the beginning of the book, 
Mishkat Al Masabih Volume I. Out of curiosity I asked myself: Why does the book begin with 
faith and not any other aspect of life? There might be different reasons, but the primary one is: 
―Human beings cannot endure emptiness and desolation; they will fill the vacuum by creating a 
new focus of meaning.‖151 Having been created by God, deep within their hearts there is 
always that quest for the meaning of their existence: ―What is humanity?‖ ―What is the 
meaning and purpose of life?‖ ―What is upright behavior?‖152 All these questions cannot be 
fully answered in one‘s life time. They are partly answered when one submits oneself fully ―to 
God, His books and His prophets‖153 and partly through the natural revelation. This is possible 
through faith in God, the One who is spoken about in the Hadith that ―He should not be 
associated with anything‖ 154 under the sun.   
 
                                                          
151 Karen Armstrong, A History of God, The 4000 Year Quest of Judaism, Christianity and Islam, (New York, Random House, 
1993), p. 399 
152 ‚Declaration on the Relation of the Church with Non-Christians Religions‛ # 1 
153 Book XXIV-General Behavior, Mishkat Al Masabih Vol. II, p. 1034 
154 See Hadith related to Faith Book I, Chapter II, Mishkat Al Masabih Vol.I, p. 17 
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Faith is the kernel of the life of a human being. It is believed that all human beings have 
faith, though they differ in the content of that faith. The difference in the content of faith can be 
justified by the existing diversities of religious denominations in different parts of the world. 
There might be varied ways of worshipping God, but at the heart of a human person is faith in 
God who may be differently approached. Faith springs from a being‘s deepest feelings and in it 
the soul of the human person sees itself as part of the world order in bringing people together. 
―This bond of faith is the most important basis for bringing people together and achieving the 
highest values for which the human being was created.‖155  It is faith in God, in God‘s prophets 
and in the scriptures that creates the foundational love for God and one‘s neighbor.  A human 
being was not created by God in vain, but to live in total harmony with God‘s laws.  
Human beings are naturally social beings. God has created people naturally inclined to 
interact with one another and cement that relationship with sincere love. In Islam the social 
nature of beings culminates in the brotherhood of all humanity and its implication is taken in 
the universal sense that ―none of you [truly] believes until he wishes for his brother what he 
wishes for himself.‖156  The motivation of this love for humanity should be none other than 
sincere concern for the other human beings and being at peace with the rest of creation.
157
 The 
existence of discord by extremists, who are part of humanity, hinders not only the 
interrelationship, peace and harmony, but also the social nature of a human being. When 
people on one side of the world are insecure, the whole humanity is insecure and vulnerable. 
The Hadith bring Muslims back to their faith that whatever they are doing they should be 
                                                          
155 See AbdulWahid Hamid, Islam the Natural Way, (Wiltshire, UK; Cromwell Press, 2004), p. 176 
156 See An-Nawawi’s Forty Hadith, Hadith 13. 
157 Islam the Natural Way, (Wilshare, UK: Cromwell Press, 200), p. 176 
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conscious of God. Total peace and harmony can only be achieved if one recognizes that the 
love for God and neighbor are inseparable.
158
   
 Consistent work develops our way of being in the world and human persons become 
conscious about their presence in the world in the way they think, act and relate with one 
another.  Faith has some consequence in the rest of our life and so our religious beliefs are not 
meant only for Sundays and Fridays prayers. Muslims believe that when someone spends time 
with God, she or he will start caring about the people and things that God cares about. They 
feel their faith will move them into relationships and action among the poor and vulnerable.  
Faith here combines both belief and actions. Believers, who have accepted the truth, have to 
bring it to its full development by good deeds.  In other words, once believers, Muslims, 
submit themselves fully to God and their faith is deep rooted in their hearts, they become 
capable of manifesting the highest deeds, which in turn will facilitate interrelationship, peace 
and harmony.  Good actions are believ1ed to spring from a good heart and hence the need for 
faith which rules the heart.  Human beings attain perfection only when they submit themselves 
to the revealed laws of God. These laws, however, do not only aim at individual perfection, but 
they also become a manifestation of God‘s love to a vast brotherhood of the whole humanity.  
 
Faith sometimes is spoken of as love: ―If anyone loves for God‘s sake … he will have 
perfect faith‖159 The man who has faith in God does not spare doing good deeds to the 
neighbor, regardless of the neighbor‘s color, tribe or religion. In one of the Hadith concerning 
faith, Abu Tha‘laba reports: ―…What God has made binding, should not be lost.‖160 One of the 
                                                          
158 A Common Word Muslims and Christians on Loving God and Neighbor, Miroslav Volf, Ghazi bin Muhammad and Melissa 
Yarrington (eds), (Cambridge, Wm. B Eerdmans Grand Rapids, 2010) 
159 Book I- Faith, Mishkat Masabih Vol. I, p.12 
160Ibid, p. 49 
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things which God has made binding and would not want to be lost is the cordial relationship 
between people of different faiths and nationalities. Human beings originate from the same 
God. God, in different ways [through the Hadith] wants the creatures to avoid the attitude of 
despising or hating one another. Looking down on others is incompatible with love and it is not 
a virtue.  In matters of faith one should not feel that one‘s faith is superior to another‘s faith. 
This is how pride in the name of faith builds up and become destructive. It is mentioned in the 
Book of General Behavior that ―…there are three things which destroy; self-conceit is the 
worst.‖161  ―What can prevent this vice is the total submission to ―God and reliance on the 
Book.
162
 These two are taken as a key point to paradise and paradise here is a metaphor 
signifying an ideal place where peace, prosperity, and happiness prevail.  This takes us to 
another contribution of the Hadith: the sincerity of religion which informs and forms the 
character of a person and eventually directs a person‘s heart towards God. 
 
 Sincerity in Religion 
―Religion is sincerity to God, His Books and His Messenger.‖163 This means to honor 
the love for God and one‘s neighbor and ―take the message of the Book and the Prophet to the 
heart and live them.‖164 Sincere religion ―sees humankind as single species with the same 
natural needs‖165 and ―when one part is afflicted the other parts feel pain and fever.‖166 
Religion is considered as a basic value or fundamental right of every individual and one is free 
to practice the religion of his choice. Religion is for providing guidance and peace in general 
and can play positive role in reviving common values for mankind and uniting people for 
                                                          
161 Mishkat Al Masabih Vol II, p. 1061 
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interrelationship, peace and harmony. Sincerity in religion engenders firm love and a strong 
feeling of fellowship and sympathy for other people in the society, and puts forward the 
necessity of union and unity. Honesty in religion untiringly rejects movements [in this case 
extremists and slanderers] which destroy the common values and integrity between members 
of society. The world has become more interconnected and so the sufferings experienced by 
other members of human family on one side of the globe affect other members of the globe.  
By ‗sincere‘ we understand when the human person acts according to his or her 
conscience, since because each human being has a spark of life in it and it is inflamed by a 
sense of concern. Sincerity is made perfect at the level of conscience, extended horizontally to 
cover all our life activities and vertically to act in important events of our life. Following the 
dictate of conscience, ―in every moral act human beings contribute to making themselves the 
kind of person they are as well as doing a particular act that affects oneself, others and the 
world‖167 A sincere conscience is honest and true; that is why when we do bad things we face 
negative conscience—the remorse we feel after having done a bad action.‖168 Here comes the 
link: Sincerity in religion is founded on truth in word and by making strong link between faith 
and active social conscience; it is always alert to the whole humankind regardless of belief, 
race or color. In other words sincere religion acknowledges that ―Your people will be my 
people and Your God will be my God‖169 and every human being becomes a trustee and 
recognizes a duty to see to it that fellow human beings live in peace and harmony.
 
We learn 
from the An-Nawawi’s Forty Hadith, 170 that sincerity involves authenticity ―to God, His book 
and messenger.‖ To be sincere is to be authentic to God and to his people. The Hadith 
                                                          
167 Charles E. Curran, The Catholic Moral Tradition Today: A Synthesis. (Washington, D.C., Georgetown University Press; 
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169 See the Book of Ruth 1:16 
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constantly insists that Muslims‘ relationship with God should lead to moral life—which I 
believe is based on what is right and wrong as Hadith 21 manifests ―… tell me something 
about Islam which I can ask of no one but you. He said: say ―I believe in Allah and thereafter 
be upright,‖171  that means be good or a principled person. 
 
Knowledge of Religion as a Unifying Factor 
Knowledge enables human beings ―to understand and fulfill their role‖ as well as to 
bring them closer to God. Knowledge should lead to ―freedom and truth.‖ Knowledge just for 
gratification of the mind or senses can be a polarity for humanity. That is why there is a strong 
warning for those who are fond of vain scriptural contentions: ―Disputation about Qur‘an is 
infidelity.‖172 The Qur‘an is the central religious text of Islam and the book of divine guidance 
and direction for Muslims. Muslims consider the original Arabic text to be the final revelation 
of God and some of them who are knowledgeable in Islam use their proficiency to cause 
confusion to believers of other religion, like Christianity. In East Africa, particularly in 
Tanzania, there is not much disputation over the Qur‘an, but sporadically, some believers—
Christians and Muslims alike, have confronted each other because of the discord over the Holy 
Books. In the disagreement each side claims to be knowledgeable about the other‘s scripture. 
Muslims in Tanzania use Mihadhara (public preaching) to teach the Islamic way and invite 
non-Muslims to the Muslim faith. However, in the Mihadhara, some Muslims mostly use the 
Bible to invalidate definite aspects of the Christian faith, for example, preaching contempt, 
slanders, and blasphemies against the Christian faith.  This phenomenon does not only have 
negative consequences on Christian-Muslim relations in Tanzania, but also lacks authentic 
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respect for the other and it puts interrelationship between the two faiths at stake. In one of the 
Hadith on general behavior, slander is perceived to be worse than other vices.
173
  
In another Hadith, on the same subject matter, knowledge, people are urged to be 
careful with where they receive their knowledge ―This knowledge is a religion, so consider 
from whom you receive your religion.‖174 The knowledge that is useful and beneficial to 
human beings is the ―knowledge of the creator, knowledge of human being and his functioning 
that will bring him or her closer to the creator, knowledge of rectitude and knowledge of the 
physical science and the use of reason‖175 
In An-Nawawi’s Forty Hadith,176 unity is one of the greatest objectives of Islam. 
Muslims are asked to be united and prevented from disunity. The first action that the Hadith 
forbids is envy. This Hadith clearly states that ―harming others either by saying or doing is 
considered an evil act.‖177 Allah made the believers as fellow members so that they have mercy 
upon one another, love one another, help one another and support one another. Envy is one of 
the deadliest diseases of the heart and it produces additional vices such as hypocrisy, 
backbiting, slandering, abuse, taunting, and contempt all of which are grave sins. This hideous 
condition, envy, makes the human heart so narrow in perspective and lugubrious that its effects 
pervade the realm of one‘s inner and outer being. Envy prevents us from exercising good 
judgment and makes us stray from common sense. A person who is desirous of what he or she 
does cannot become susceptible to covetous life and inner turmoil. Envy turns man away from 
contentment and gratitude, and leads him or her to blasphemy and rebellion to his fellow 
beings. 
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 Hatred is Incompatible with Islam 
Hatred is toxic for interrelationship and harmony. When the spirit of hatred dominates 
family life, it affects not only the members of the family in question; it also affects society in 
general, for the family is the nucleus of the society. Hatred begets nothing, but further hatred 
and discord. In fact, hatred has destructive consequences; it may cause family disintegration 
thus, leading to an unstable society. We can make reference to some Muslims who call 
Christians kafir and see them as idolatrous because of their doctrine of the Trinity. This attitude 
has created hatred to the extent of Christians and Muslims calling each other ―us and them‖ not 
in the sense of faith diversity, but meaning that one is superior to the other when it comes to 
religion and worship. Hatred in Islam is regarded as a disease of the soul; the Qur‘an has this to 
say ―Then We revealed to you (O Muhammad): Follow the faith of Abraham, the upright one, 
and he was not of the polytheists.‖178  In this sense how can Islam, which is the religion of 
Abraham, the upright person, promote hatred rather than love? The Qur‘an urges the Muslims 
to be loving, caring, friendly, patient, and tolerant. If this is true, then it seems to me Islam 
never advocated or promoted hatred from its inception. Some Muslims, who promote hatred, 
do so on their own terms and misunderstanding and by doing so they do not represent Islam or 
the teachings of Islam in the Qur‘an. We need to remember that hatred is a man-made crime 
and it can be used to hijack religion to justify the here and now. Any claim of hatred in a 
religion has nothing to do with God or His scripture. God cannot be the God of love or peace 
and at the same time the God of hatred or violence.  
Hatred can take a human being to a debauched level. As long as human relationship is 
defined by hatred unity and cordial relationships among people can never be achieved. Hatred 
is like cancer; if not attended to at an earlier stage it may continue to eat and poison the 
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conscience, which is the powerhouse of rectitude, until the sense of right and wrong fails to 
produce anything good. When the sense of right and wrong falls short of producing the desired 
results one‘s relationship with God, with oneself and the other(s) is impaired, the web of 
relationship also is affected. The way to defeat hatred is through love, peace and tolerance.  
When hatred is entertained and spread among humanity, the whole human race is at risk.  The 
Hadith states it clearly: ―None of you [truly] believes until he wishes for his brother what he 
wishes for himself.‖179 Islam places great emphasis on the solidarity of families, 
neighborhoods and the wider community. A bad relationship with neighbors can make life 
miserable.  It is important that people who share a neighborhood be able to trust and rely on 
each other, regardless of their religion or ethnicity.  Neighbors must feel secure that both their 
honor and wealth are safe. If one member of a community suffers the whole community is in 
strife. The Hadith urges kind and considerate treatment towards people who are beyond the 
Ummah.
180
  From the chosen Hadith, the Prophet teaches his followers to unreservedly love 
one another. He challenges them to communicate the unity of the human community by 
manifesting faith in action; for instance, loving others, and working for justice and equality 
against oppression and exclusion. Believers must review their obligation to the social message 
of the Hadith and reflect on their personal responsibility to integrate the message into their 
minds, hearts, actions and lives. 
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 Shared Meal 
The act of eating together should not be taken for granted. Hadith has this to say ―eat 
together and not separately, for the blessing is associated with the company.‖181 In my culture, 
Ngoni culture from Songea, Tanzania, eating together is a very important aspect of life. It does 
not have to be confined to the nuclear family; it includes other members of the extended family 
as well as friends and neighbors. In this case, shared meals are like windows into social 
relationships. Who you eat with defines who is in your social group, and what kind of food you 
share and in what circumstances indicate the closeness of the relationship. A shared meal is an 
opportunity not only to eat, but to talk, to create and strengthen bonds of attachment and 
friendship, to teach and to learn. It is not surprising then that the family meal is often 
celebrated as a supremely important component of family. It has firmly established itself as a 
cultural ideal, something to be aspired to and emulated as the ultimate symbol of perfect family 
unity and stability. Food shared creates and reinforces bonds between people, and the facts of 
who we eat with, how often and where, reflects the nature and closeness of those bonds. The 
closer our relationships the more likely we are to share food in more intimate and informal 
settings. As an everyday ritual, the family meal is a symbol of shared family life. It organizes 
the family, regularly bringing family members together and contributing to their physical, 
mental and social well-being.  
Shared meal in Islam is a symbolic demonstration of the care of the meal provider. It may 
veer more toward love—I want to serve my family—or toward duty—I need to do what is 
expected—but it always shows commitment to the family group. The family meal is a prime 
setting for children‘s socialization into the rules and norms of accepted behavior and family 
values and expectations of the society. Eating together also has a socially integrative function. 
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It binds people together in a web of social relationships and reciprocal obligations. In 
Tanzania, for example, Christians and Muslims, exchange foods during their great festivals 
[Easter, Christmas, Idd elftr and Idd Elhaj]. In some cases, families would not exchange foods 
but rather they would gather for meals and socialization. May be the exchange of food is a step 
towards eating together. In a Christian perspective, the Eucharist communion occurred ―while 
they were eating.‖182 Eating together can be seen as a heavenly meal and the blessings received 
lead to a community of faith which is ready to accept others as children of God.
183
 It becomes 
something unheard of if people who eat at the same table lifting heels against one another.‖184  
 
    Righteousness  
―Righteousness is good morality, and wrongdoing is that which wavers in your soul and 
which you dislike people finding about.‖185We live in an ethical world and our orientations to 
the just world oblige us to make moral decisions. This must be preceded by the denunciation of 
ideas or actions that generate and shape conflicts. Our being in the world must recognize our 
responsibilities and our commitments towards other human beings in the world, which is non-
exclusive. Good moral decision making involves knowing the facts of the situation and careful 
consideration of the moral values that are relevant to a given situation. Importantly, it involves 
sensitivity to the moral dimensions of everyday situations, and an awareness of the range of 
interests involved in specific decisions. Our actions have a universal dimension. The Hadith 
teach Muslims that they are held accountable not only for their thoughts and actions, but for the 
influence they have over others and the creation.  They [Hadith] ask Muslims to enjoin the 
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good and forbid evil.  Hadith bind respect for peace, love and compassion, all of which are 
attributes of the One God. Therefore, to fulfill our obligation is to honor and obey God.  
 
 The Meaning of Religion 
The ―Hadith, on the meaning of religion, reminds Muslims that God is not ―a remote 
God‖. He is the God who is involved with the wellbeing of the creatures. God manifests 
Godself to those who have true faith in God; those who prays and those who love God and 
their neighbors. In Islam there are various denominations, which see the coexistence
186
 
between Christians and Muslims as an impossible endeavor. With this attitude in mind, faith 
diversity and coexistence becomes a remote dream to be achieved. This Hadith is very 
important because it gives a precise answer to what faith is. For once one is deeply rooted in 
God, then one has to be faithful to One God and God‘s creatures. One becomes a true 
worshipper by prayer, by showing solidarity with the people in need.  
The God we worship is not a remote God; He is the living God who is involved with 
His peoples‘ lives. That is why this Hadith says ―worship God as though you see Him. And if 
you don‘t see Him He sees you.‖ In other words, the Hadith cultivates the idea of relationship 
between those who are seeking God and God‘s response to them. This Hadith could be a 
caution to humanity in the choice of religions. Each one of us is free to choose the religion he 
or she wants. But the chosen religion should have certain qualities: faith in One God and in the 
life to come, helping the needy, and prayers. Religion ought to have its origin in an unselfish 
basis: kindness and dignity of character. As creatures, distinct from animals, we have an innate 
sense of morality.  No matter what religion, race or color we belong to, certain qualities serve 
as the moral standard. This takes a person to prayer which eventually leads to praxis. 
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Prayer 
 It is important to talk about the virtues of prayer, not in the sense of a routine practice, 
but a particular disposition towards God and oneself. Prayer ―creates a natural rhythm in one‘s 
life-style.‖187 In prayers a human being is reminded of his or her relationship with God, with 
one another and some responsibilities,‖188 which are linking oneself constantly with all creation 
and making the mind and the heart present to the reality of interpersonal relationship.‖189. In 
prayers one acknowledges his or her frailty and asks God for pardon and strength. This can be 
done in different ways depending on the faith in context. Prayer provides a constant reminder 
of the essence of our creation and provides a direct connection to God, who linked success and 
felicity to humility in prayer. Prayer purifies the heart and truly, through prayer a Muslim 
attains spiritual devotion and moral elevation. Prayer not only gives a deep connection with 
God, but in prayer a Muslim establishes patience, humility and sincerity. In other words, prayer 
provides a means of repentance and is a restrainer from unjust deeds. Praying five times a day 
engages Muslims in constant remembrance in God so that the remembrance of God is in their 
hearts becomes the essence of their actions and keeps them away from any unjust deeds and 
leads them only to those that please God. It is through prayer that one really finds inner peace 
and fulfillment. To Muslims prayer is also a source of patience, courage, hope, confidence, 
inner peace, stability, equality, unity and an expression of thankfulness to God. 
 The following prayer, [from one of the Hadith], though invoked in Islamic context, has 
a global understanding or rather it can be understood by other religions: ―… O God, increase 
me in knowledge and do not let my heart swerve after Thou hast guided me.‖190 This Hadith 
                                                          
187 AbdulWahid, Islam the natural way, p. 67 
188 Ibid., p. 67 
189 Ibid, p. 68 
190 Book IV-Prayer, Mishkat Al Masabih, Vol. I, p. 253 
50 
 
places great emphasis on the qualities of respect, tolerance and forgiveness, and these qualities 
when shown to neighbors are a demonstration of the moral values and virtues integral to the 
worship of the One True God. So, unless one is sincere in one‘s prayer, one cannot be in 
harmony with oneself and God and the entire society. ―In this prayer ethics and humanitarian 
concerns are insisted-discipline, unity, equality brotherhood and concern for others.‖191 One 
should become a living heart of the community, a heart that does not change direction having 
being guided by God. 
From the discussion we learn that we should seek the world that recognizes the dignity 
of all human beings and this is a truth that lies at the heart of all religions ―we do unto others as 
we would have them do unto us.‖ This truth transcends nations and people. The people in the 
world can live together in peace and this is God‘s vision.  Gaudium et Spes emphasizes that 
individual believers can listen to their conscience as ―the most and secret core and the 
sanctuary of the human person.‖192 God speaks to each individual through the conscience and 
the conscience ever calls human beings to love and to do what is good. In the conscience we 
find God‘s law of truth. The Hadith teach that God‘s love applies universally and to each 
individual, creating a culture that values both a person and a community in which all are 
equally valued and respected. They emphasize the importance of community as a network of 
love and justice. The Hadith supports a common good which recognizes the individual as well 
as the community. This sense of solidarity and unity serves as the foundation for the 
community, love, and friendship that in turn foster unity, interrelationship and harmony. The 
Prophet in the Hadith says that ―the way humans love one another is yet another reflection of 
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God‘s love.‖193 The greater a believer‘s devotion to God, the more the believer can see and 
love his fellow believers. And this is what it means to be in communion. The God who created 
us is the God of communion 
If Muslims are true to their faith, they will heed to their call not only to surrender but also 
to be a source–indeed beacons of peace; for the Arabic root of the word ‗Islam‘ connotes not 
only surrender, but also wholeness, health, peace, and security. They can pursue the quest for 
peace: The first is within themselves; the second, with their fellow human beings; and the third, 
with the whole of creation. The family, therefore, becomes a place where peace is nurtured and 
cherished. All of us by virtue of our kinship bonds are engaged in sacred trusts of peace with our 
families as well as the whole humankind. Another Hadith confirms this reality of peace ―the best 
companion in God‘s estimation is the one who is best to his companion and the best neighbor in 
God‘s estimation is the one who is best to his neighbor.‖194 
Throughout the discussion it shows that religion by itself is not the source of conflict. 
Real source of conflict is human interests of various kinds. Since religion has great emotional 
appeal, it has often been exploited by all sorts of vested interests in a deconstructive way. Having 
seen what Islam has to offer for, now let us turn to chapter three and survey Christianity‘s 
contribution to peace and coexistence. 
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CHAPTER THREE 
 
THE CHURCH AND PEACE 
 
The Essence and Meaning of Peace in the Church 
 
For Christians the essence of peace is the scriptures; the biblical concept of peace 
embraces personal peace with God, peace in human relations, peace among nations, and peace 
with God‘s creation. The Old Testament word for peace (shalom) includes healing, 
reconciliation, and well-being. This makes peace and justice indispensable teachings or 
evangelical counsel that Christians can take or leave. They belong to the heart of the gospel 
message; the New Dictionary of Theology shows that the term peace has evolved over time; for 
instance ―for the people of faith, peace implies a right relationship with God which entails 
forgiveness, reconciliation and union.‖195  Furthermore, the scripture points to an eschatological 
peace which entails ―a final realization of God‘s salvation when all creation will be made 
whole.‖196 In the Old Testament, especially after the experience of the exile, peace was 
inseparable from God; the people of Israel perceived peace as ―a gift and God‘s saving 
activity;‖197  and so peace entailed ―unity and harmony of the community and the restoration of 
the right order among all peoples and within all creation.‖198   
Again in the Old Testament God promised to restore that which had been lost in the Fall 
by reinstituting peace on earth. Through Prophet Ezekiel, the Lord looked forward to such 
restoration for his people: ―And I will make a covenant of peace with them, an everlasting 
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covenant. I will give them their land and multiply them, and I will put my Temple among them 
forever. I will make my home among them. I will be their God, and they will be my people.‖199  
Peace will come by God‘s effort and the outcome will be a restored relationship between 
people and God.
200
  When God saves, those who live under God‘s rule will experience the 
fullness of God‘s peace. 
In the New Testament peace is given a paramount importance; the peace God intends for 
humanity and creation was revealed most fully in Jesus Christ.
201
 Jesus himself is the source and 
the Prince of peace; he gives his disciples the peace which the world cannot give
202
. His coming 
to the world reveals peace and the joyous song of the angels, ―Glory to God in the Highest and 
on earth peace and goodwill towards men‖203 reveals it. His life reveals the Spirit of Peace, a 
peace that the world cannot offer. This peace he bestows upon his disciples: ―Peace I leave with 
you; my peace I give to you. I do not give to you as the world gives. Do not let your hearts be 
troubled, and do not be afraid.‖204  The peace that Jesus is and gives is a central feature of the 
kingdom which manifests itself in all forms of peace both in daily life and in the messianic 
fulfillment.
205
  The peace of Jesus makes it possible to overcome enmity and division,
206
 for it is 
a peace that has come through the blood of his cross.
207
  When threatened, Jesus chose to not to 
resist, but gave his life freely.
208
 Through his death, Jesus has overcome the very sources of 
enmity, making it possible for all creation to be brought together in unity through him and to be 
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reconciled to God.
209
  By his death and resurrection Jesus has removed the dominion of death, 
and given Christians peace with God.
210 
  As followers of Jesus, Christians take part in his 
ministry of peace and justice. He has called them to find their blessing in making peace and 
seeking justice and they do so in a spirit of gentleness, willing to be persecuted for 
righteousness‘ sake.211  The same Spirit that empowered Jesus also sanctions them to love 
enemies, to pardon rather than to seek retribution, to practice right relationships, to rely on the 
community of faith to reconcile disputes, and to refuse to give in to evil without violence.   
A biblical understanding of peace is also centered on the atoning sacrifice of Christ: the 
atonement is the basis for Christians‘ peace with God (Rom. 5:10) and with one another (Eph. 
2:13-16). On the cross, Jesus cried out to God on behalf of a world mired in sinful and unjust 
relationships. This cry was amplified by the shedding of his blood, which creates a just, forgiving 
community of the new covenant (Heb. 5:7-10), where peace prevails over violence. However, 
―peace will never be achieved once and for all, but must be built up continually; the achievement 
of peace requires a constant effort to control the passions and unceasing vigilance by lawful 
authority.‖212  Nevertheless, Christians are urged to speak and join with all peace loving people 
in pleading for peace and trying to achieve it.
213
 The Second Vatican Council emphasizes that 
peace is ―the fruit of an order which has been implanted in human society by its divine 
Founder.‖214  In other words, in God‘s plan, the world was made for peace.   
For Francis Cardinal Arinze peace means, ―that situation of justice and rightly ordered 
social relationships that is marked by respect for the rights of others, that provides favorable 
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conditions for integral human growth and that allows citizens to live out their lives to the full in 
calm and joyful development.‖ Any understanding of peace must consist of ―freedom, truth, 
stability, interdependence and integral of the whole person and all persons.‖215 When Jesus said 
―I have come that they may have life, and have it to the full,‖216 peace was one aspect of this life. 
Therefore, human beings need peace in order to grow and reach the height of their potential. This 
makes the work of peacemaking not a voluntary commitment for the Christian; rather it is a 
prerequisite component of faith.
217
  And the Church makes peace as an important component of 
her mission. 
What is the Mission of the Church in general with regard to Peace? 
What precisely is the mission of the church in today‘s world?218 The church is the 
continuation and the presence of Christ in the world and history. She continues the prophetic 
mission of Jesus whose words and actions are all for the good of men and women in order to 
save, heal and liberate.
219
 Alan Kreider has a similar observation when he maintains ―the church 
draws its strengths for peace from the early Church—the Peace Church.‖ 220 The Peace Church 
and Mission Church
 
are the characteristics of the early church and for many people at the 
beginning of the early church, ―God‘s peace came through Christ and the church was the 
manifestation‖221 of that peace. For if while we were enemies, we were reconciled to God and 
the reconciliation brought peace for He Himself is our peace.
222
  Be not afraid [be at peace] is the 
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dominant theme in the Hebrew Scripture; in the Christian manner of speaking, it signifies always 
the existence and revelation of God. ―His presence is supportive and a reason for courage, for 
faith and enables his people to be at peace.‖223 
The church, as a community of faith and social institution, has a distinctive part to play in 
the pursuit of peace. The distinctive contribution of the church flows from her religious nature 
and ministry and that is, it is called to be, in a unique way, the instrument of the kingdom of God. 
Thus, reconciliation which leads to peace is one of the signs of that kingdom present in the 
world; and the church fulfills part of her essential mission by inviting people to reconcile each 
other and live in peace.  By doing so the church makes the kingdom more visible to the people.  
While peace is not defined in the New Testament, its numerous manifestations show its 
importance in ―Christian proclamation and life.‖224  Jesus‘ followers, aware of the world hostile 
to them, nevertheless know God calls them to practice peace. This can be seen in the gospel of 
Luke 10:6 and Matthew 10:13, where Jesus sent out his disciples with ―a word of peace to 
proclaim, with mission to seek the children of peace.‖225   
The gospel of peace is the phrase expressing the continuity of Jesus‘ preaching and 
Christian preaching after Easter, ―Peace be with you.‖226  Furthermore, in the New Testament, 
Christians understood their mission as extending to the rest of the world what they had received, 
namely God‘s offer of peace.227 . And so the life and work of Jesus of Nazareth have resulted in 
a new condition of peace between God and people.
228
  As a result, it becomes a responsibility of 
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each follower of Christ ―to proclaim and practice peace.‖229  Christians who strive to follow 
Jesus must come to terms with his teaching on peace—―that the God of love and peace expects 
God‘s children also to act in loving and peaceful ways.‖230  In other words, to love God is to love 
others as well, and this calls for relinquishing violence and embracing harmonious means of 
individual and corporate goals.
231
 In this way, first, Jesus commissions his disciples to love 
unconditionally; this sacrificial love demands one to love even their enemies; once one is 
immersed in ―agapeic‖ love, one has to renounce revenge.232  Secondly, Jesus is inviting his 
followers, to go beyond the here and now which are transient. 
  Human relationship is made up of an ongoing transformation that is rooted in the past, 
shaped in the present and tending towards a future.  Marjorie Thompson asserts that ―we are 
united by virtue of our creation as human beings made in the same divine image and we are also, 
sorrowfully, united by our common brokenness and sin.‖233 Ugandan theologian, Peter 
Kanyandago, reflecting on human conditions, argues that ―the signs of social injustice, such as 
poverty, wars, and forced migration … ―disfigure‖ the Body of Christ, the church in Africa,‖234 
in this context the church in Tanzania. By this understanding in mind, Gustavo Gutierrez claims 
―... if the Church is really present in the world, it cannot but reflect in its own life the events 
disturbing the world.‖235 His view means that the church is defined by its mission in the world. 
As ―a sacramental reality,‖ the church is not a secluded and protected locus. ―It is a community 
for others, for liberation, for forming just socio-political order; for overcoming strife and 
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division.‖236 And so, social tensions [between Christians and Muslims in Tanzania] have effects 
within the church itself. Thus, if the church is truly present in Tanzania, it cannot but reflect in its 
own life the events disturbing the people–Christian-Muslim relations.237 Gutierrez‘ position 
implies that the church is defined by its mission in the world and is in ―solidarity with the whole 
human family.‖238 Her role stems from the fact that ―the church, in Christ, is a sacrament-a sign 
and instrument of communion with God and the unity of the entire human race.‖ 239 As people 
draw together the church has a duty to make sure that they ―achieve full unity in Christ.‖240 By 
doing so the church fulfils her purpose ―to unite people with Christ in the power of the Spirit, to 
manifest communion in prayer and action and thus to point to the fullness of communion with 
God, humanity and the whole creation.‖241  
 Understanding the importance of making peace, John de Gruchy contends that, ―in a 
world torn apart by conflict, reconciliation is a theme that demands constant consideration.‖242 It 
calls for constant consideration to overcome what De Gruchy calls ―alienation and estrangement 
between God and ourselves and between us and others …‖243 In his consideration about the sort 
of reconciliation which can heal personal and communal relationships, he suggests restorative 
justice as a system that may respond to alienation, enmity and violence.
244
 It brings people back 
into the web of relationship by recognizing the importance of ―restoration and reintegration.‖245 
De Gurchy admits that at preliminary level of expression ―the content of reconciliation is 
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invisible, undemonstrable, incomprehensible and uninteresting‖246  but, the church as the 
community, in which reconciliation is embodied is taken up in this story and through the gift and 
the presence of the Spirit, becomes an integral part of the narrative
247—to call others and invite 
them to participate.  Reconciliation is a human and social process that requires theological 
explanation
248
 and the best way to speak about it is through story telling;
249
  truth in the biblical 
sense is communicated through remembering and retelling past events in the way that they relate 
to the present events and struggles. This is not an easy exercise; that is why De Gruchy says 
reconciliation is a gift and not an individual achievement.
250
 God is the one who takes an 
initiative. St. Paul calls reconciliation turning enemies into friends.
251
   Christians and Muslims 
being branded with shalom have to live a life that matches their brand.
252
 God‘s primary concern 
is the establishment of human community in which the uniqueness of the individual person is not 
lost in the mass but discovered in relationship to the other.
253
 If Christ was the man for others, 
this implies the church is for others [embracing others and outsiders]; the church is committed to 
this vision—―to reverse the awful centrifugal force of alienation‖254 and the altar table becomes 
symbolic place of presence and meeting.
255
 The altar table becomes transforming and formative 
and therefore anything that transgresses the great commandments is named.
256
 What really 
happens at the table of the Lord? 
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 Thomas Porter et al maintain that ―by eating and drinking at the table we are choosing 
our brand of shalom; in other words, life is not about conflicts, but rather about being in relation 
to God and neighbor‖.257 For Christians, Holy Communion at the table of the Lord is a proper 
meal that provides ―the place, the time, the ritual, and the spiritual power for the voices to be 
heard and the conflicts to be transformed.‖258 At this table ―human marries the divine‖ who 
breaks down the wall of unfriendliness. At this table there is remembering and naming which is 
at the core of the Hebrew Scripture and the New Testament: the people of God are incessantly 
being enjoined to remember or to do this in memory of Him. When people remember, they create 
a space in which the offended, wounding memories of the past can be reached and brought back 
into the light without fear. At this table of communion, Christians recognize what binds them 
together and, having being told to go in the peace of the Lord, they should continue to give other 
people the bread of life and not stone; they continue to be the sign of the presence in the world of 
the spirit of Jesus Christ in which walls of separation, hatred and conflicts are broken down.
259
 
 At the Table of the Lord, Christians are called ―to remember‖ and this brings us to the 
idea of memory. How should Christians use their memories? The memory should not be 
mistaken as the powerhouse of an escalating spiral of antagonism but the inspiration for 
recollection and reconciliation; the motivation for recollection and reconciliation needs a 
listening and compassionate heart.  Christians, being people of memory, have a great deal to 
learn from Northern Ireland. Referring to their own experiences of the conflicts in Northern 
Ireland, Alan D. Falconer and Lionel Chircop look at memory in two different ways. While 
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Falconer sees memory as something that can either ―imprison communities or liberate the 
people,‖260 Chircop believes that ―memory is not just a recorder of the past, but a prophetic 
echo.‖261 One cannot overlook the contribution and the importance of memory when people seek 
answers to reconciliation and healing. Memories, if well listened to, provide both ―a framework 
for interpreting or understanding the world and transcend the limits of time and offer hope.‖262 
There is no doubt that memories play a significant part in perpetuating conflict between peoples 
as well as influencing peoples‘ sense of identity.  
 Memory is very important because of the central part it plays in relation to our sense of 
individuality and it is through our memories, through our recollection of the past  and through 
what others have told us about the past, that we discover ourselves as who we are. How we live 
is not simply dependent on the events of our life, but also on the ways we remember events.
263
  
On different occasions, Christians employed their memories to summon confrontational attitudes 
that made compromise elusive.  Christians found it difficult to listen to Muslims and Muslims in 
a way have not been part of Christians‘ world view. To forgive is never to let the past 
[memories] have the final word on the other or on oneself.
264
  
 Christians abuse the gift of memory when they employ it for keeping some individuals as 
neighbors and other individuals as enemies, and for keeping grievances alive and perpetuating 
stereotypes which justify mistreatment to other groups.
265
 Falconer gives a caution ―though our 
memories are wounded and loved at the same time, it would be completely miserable and 
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inhuman to recall only our wounds and to forget the memories animated by love and forgiveness 
that nurture our daily struggles.‖266 To remember is not simply to look back at past events; but 
more importantly, it is to bring events of the past into the present and celebrate them here and 
now. Our memories are both the remembrance of the past events and the remembering of the 
common future of humankind.
267
 Moments of solitude and reflection should allow Christians 
memories to picture the whole story of humanity and go beyond personal hurts and motivations. 
Without prophetic echo animated by hope and love each Christian will simply go with the flow 
to self-interest and forget that each one is called to live in harmony with others.  
 Miroslav Volf, pondering the civil unrest in his country and its detrimental effect, strife, 
has left to both victims and oppressors to begin with the questions: ―Where would I derive the 
strength for embrace?‖ and ―What would it do to my identity as a human being?‖268  For Volf, 
searching for a new identity and creation of a new self is very important to Christians in order to 
get away with the history of vicious cultural and ethnic strife which has proved to be cancerous 
civil society.
269
 Volf warns that while ―every human being is potentially Cain and Abel [an 
offender and a victim], every human being can also be Adam and Eve.‖270 Eve in Hebrew means 
―the mother of all living;‖each Christian should see himself or herself as a mother of all living 
peace, reconciliation and healing. It is important to note that if victims do not repent, or rather 
reconcile with the oppressors, today, they are likely to become perpetrators tomorrow and the 
endless turning of the spiral of vengeance will continue—―violence feeds on revenge; revenge on 
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violence.‖271 Without reconciliation, repentance and compassion, full human dignity of victims 
will not be restored and the needed social change will not take place.
272
  It is important for each 
Christian or Muslim to know that ―belonging is home and home is the other; if the other is not 
there then there is no home.‖273   
Victims
274
 should not eternally remain enslaved with the spirit of revenge.
275
  To be a 
follower of Jesus Christ means both to affirm that ―God‘s justice transcends all cultural 
construals of justice and to strive for justice (Mt 6:33.)‖276 The words of Volf are very inspiring 
when each Christian considers his or her role in the broken society: ―having been embraced by 
God, we must make space for others in ourselves and invite them in—even our enemies.‖277  
 Jesus and Nonviolent attitude 
  Within the framework of life-giving relationships, hostility against one‘s neighbor is a 
fundamental violation of the covenant with God.
278
 Jesus‘ life and public ministry demonstrate 
his preference to reject violence as a way of life. How does Jesus manifest nonviolent attitude? 
The following part discusses Jesus‘ theology of nonviolence. To borrow Martin Buber‘s phrases, 
nonviolence can be characterized as defining a relationship, even in a conflict situation, in terms 
of ―I–You‖ rather than ―I–It.‖ The aim of this relationship is to convince the other party and to 
bring them to discover another person like themselves, rather than a mere adversary. Violence 
prevents the fulfillment of human potential by blocking one important prerequisite: the honest 
appreciation of shared humanity. 
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When Christians show a confrontational attitude ―an eye for an eye‖ as a response to an 
antagonistic circumstance that is contrary to the evangelical counsel, they may have to recourse 
to the New Testament and learn ―God‘s good news of nonviolence‖279 and change their approach 
towards others, in this case Muslims. The Gospels recount peaceful narrative ―in the life of the 
peacemaking Jesus and his nonviolent option to the ways of the world.‖280  Jesus put into 
practice the life of nonviolence and invites his followers, Christians, to conform to his way to the 
God of peace. 
According to Fr. John Dear, the Gospel announces that ―the God of peace became human 
and lived among people on earth making peace, speaking for peace, acting for peace, and 
suffering so that all humankind might live in peace with each other and with God.‖281 All the 
four Gospels portray Jesus as ―the incarnation of nonviolence, the fullest manifestation in human 
history of our nonviolent God.‖282   
Furthermore, the incarnation invites Christians not to harm one another since God has 
consecrated ―human life and became present in the world.‖283 Because God became human, all 
human beings are called to become human and live in peace with God and one another. The 
incarnation  challenges  Christians  to  refuse to give in to  every  unkind  conduct and  every  
level  of  hostility and hatred.  With the incarnation, Christians are duty-bound ―morally and 
spiritually not to hurt one another or others.‖284 Hence, the incarnation, by its very nature, 
precludes all injustices. The  manifestation  of  nonviolence  challenges Christians  to  become  a  
people  of nonviolence, ―to  incarnate  the  Spirit  of  nonviolence  which  God  incarnated  in  
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Jesus.‖285  In other words, Christians are also called ―to be transformed into God‘s Spirit of 
nonviolence, present on earth in love and service towards others, as well as nonviolent resistance 
towards all evils.‖286 Fr. Dear says ―we are called to receive the grace and truth offered by the 
incarnate Word of God‖287 so that we may become sons and daughters of God, which the Gospel 
of Matthew defines as ―peacemakers.‖288 If Christians assume a nonviolent approach, then 
hostilities, discriminations and violent behavior will come to an end;
289
 unconditional love, 
which means loving without limitations, conditions, or reservations, should govern Christian 
lives. Even to the very end of his life on earth Jesus offered a prayer of forgiveness, which means 
he lived out his nonviolence to the end.
290
  The perfect example of unconditional love, the Risen 
Christ‘s first words ―Peace be with you‖291  manifest his commitment to nonviolence.  
 The  Gospels  announce  a  completely  novel  way  of  life,  the  way  of  peacefulness,  
―incarnated,  announced, taught, modeled and signified in Jesus.‖292 Regardless of the fact that 
each Gospel takes a distinct perspective  and  nuance  on  the  life  of  Jesus,  the  nonviolence  of  
Jesus  stands out  through  each  testimony.  The nonviolent Jesus shapes and forms the starting 
point for ―Christian theology, Christian understanding of God, and Christian way of life.‖293 It is 
clear that both the Old and New Testaments provide us with a witness that affirms the well-being 
of the creation, peacemaking and life. Therefore, God‘s challenge to the people of faith is that 
they bring a witness to the world that is both prophetic and pastoral in its proclamation of life. 
This incarnation is pastoral action wherein the Christian community lives out its commitment 
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through evangelistic witness (1 Timothy 1:12-16), making peace (James 3:18), and overcoming 
evil with good (Romans 12:21).If Christians dare take up the challenge of nonviolence they will 
discover the opportunities of what it means to be human. ―Do unto others as you would like them 
to do unto you‖ [Lk. 6: 31]. These words are meant to assist Christians understand their purpose 
in life.  
Christians have an obligation to ―mother‖ peace, because, if peace is left in the minds of 
only a few, it will continue to be a far-away thought like a mirage. The quest for peace becomes 
powerful when it is effectively interpreted and conveyed to others, and then made to function and 
flow through their actions. Therefore, in order for seeds of peace to be planted, and eventually 
bear the fruit, the moral imagination
294
 needs to be made mobile. Christians, as bearers of peace 
seeds, must be willing to incubate its delicate nature and to nurture it among other people. 
Christians must become the ―mothers‖ of peace as they incubate, birth, and spread their message 
to other people. We turn now to the Catholic contribution to peace, using some documents of 
Second Vatican Council, Pope John II Exhortation and Apostolic Letters. 
The Catholic Contribution to Peace 
   From the Catholic point of view, peace is used interchangeably with ―forgiveness, 
healing and reconciliation.‖295 Gaudium et Spes (Pasoral Constitution on the Church in the 
Modern World) sees ―the nature of peace more than the absence of war; ―it is the fruit of that 
right ordering of things which the divine founder has invested human society and which must be 
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brought by humanity in its thirst for an ever more perfect reign of justice.‖296 Thus peace is a 
milieu of ―trust and faith; it is an understanding that all those engaged in conflict have embarked 
on the path of conciliation.‖297  
In order to understand how peace is linked with the Church, the Second Vatican Council 
offers three different concepts of the Church‘s mission. In Ad Gentes Divinus, (the Document on 
the Church‘s Missionary Activity), the Church‘s mission is defined in the traditional manner as 
proclaiming the Gospel so that the world may believe.
298
 Thus, Evangelization implies sharing 
with the world the fullness of Christ‘s spiritual gifts received in the Church. In Nostra aetate, the 
Declaration on the Church‘s Relationship to the Non-Christian Religions, the Church‘s mission 
is defined as engagement in dialogue and co-operation with the members of other religions.
299
   
All through Gaudium et spes, the Church‘s mission is portrayed as a ―service offered to 
humankind in view of its sanctification and humanization.‖300 As Christ was the divine Servant 
of the human family wounded by sin, so is the Church, dependent on him, the servant of humans 
in their endeavor to create the historical conditions that correspond to their high dignity as God‘s 
children. The Church‘s mission is to enter into solidarity with the peoples of the world, 
beginning with the poor, to bear with them the burden imposed on them by unjust institutions, 
and to join them in the effort to create a more just, more peaceful and more generous society.
301
 
The Catholic Church‘s commitment to peace is based on the Incarnational principle of 
Christ‘s peace (Pax Christi) and peace is realized when Christians are called to abide by the 
                                                          
296 See Gaudium et Spes, # 78 
297 See Catholic Social Teaching on Violence War and Peace in Our Contemporary World, p. 38 
298 See Ad Gentes Divinitus #1 
299 Nostra Aetate # 1 
300 See Vatican II Council Gaudium et Spes # 1&2 
301 Gaudium et Spes # 1 
68 
 
spirit of the Beatitudes by living it fully in ―their relationship with people and with the world.‖302 
Peace is a condition founded by God at the very beginning of creation.  In God‘s creation, a state 
of shalom, peace, harmony and integrity reign between the creator and the creation and  human 
beings, as the apex of God‘s creative activity [made in God‘s image and likeness], are supposed 
to be icons of peace. Catholics believe that the church of Christ received the mission of being 
present in history as a reconciling community. Thus the church must desire to incarnate 
concretely that which she announces, that which she celebrates liturgically and that which she 
offers sacramentally.
303
 Furthermore, ―Catholics are also members of the saeculum where they 
live day by day existence‖ and so it is in this area that they turn out to be bearers of peace 
beyond the boundaries of the church—―they live as citizens of the world, with diverse 
responsibilities and influences and have the task of giving evangelical face to the other 
communities of which they are part.‖304 It is in this reality which the Second Vatican Council 
made it very clear in Gaudium et Spes: ―the Church has but one sole purpose that the kingdom of 
God may come and salvation of the human race may be accomplished.‖305   
The missionary position of the church at all times starts on ―with a feeling of deep esteem 
for what is in man.‖306 Because this human being is the way for the Church, the way for her daily 
life and experience, for her mission and toil, the Church of today must be aware in an always 
new manner of man‘s situation.‖307 The concept of human dignity is the starting point and 
fundamental concern of Catholic thinking about human rights. This is because the root reason for 
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human dignity lies in man‘s call to communion with God.308  The Catholic Church believes that 
―each person is created in the image and likeness of God and is therefore equal in dignity and has 
equal rights.‖309 Thus, ―human dignity is inalienable and has its first foundation in that law- 
unwritten by the hand of man but inscribed by God the Creator in man‘s heart.‖310 As a result, 
―the social order and its development must invariably work to the benefit of the human person, 
since the order of things is to be subordinate to the order of persons and not the other way 
around.‖311 A just and peaceful society can exist only when it respects the dignity of the human 
person.  
 The vision within Catholic Social Teaching calls Catholics to look first to the common 
humanity people share and recognize that the humanity and destiny of people are tied together. 
Each person is part of one human family. Gaudium et Spes begins with these words ―Solidarity 
of the church with the whole human family; the joys and hopes, the grief and anguish of the 
people of our time …are the joys and hopes, the grief and the anguish of the followers of 
Christ.‖312  Solidarity is action on behalf of the one human family, calling Christians to help 
overcome the divisions in the world. The culture of solidarity is closely connected with the value 
of peace, the primary objective of every society and of national and international life. If the 
Church is to be a convincing sign of God‘s love, then justice, peace and joy, will be evident in 
human relationships. It is through God‘s people and in human relationships that God‘s love and 
salvation are received. As Reverend Fr. Rev. J. Bryan Hehir says ―solidarity is the conviction 
that we are born into a fabric of relationships that our humanity ties us to others that the gospel 
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consecrates those ties and that the prophets tell us that those ties are the test by which our very 
holiness will be judged.‖313 In other words, the Church and the world are indeed inextricably 
linked, interdependent; they are organic bodies. Rodney L. Petersen observes that ―solidarity 
helps us to see the other or a neighbor not just the abstract ―other‖ but God in our image facing 
us in the other.‖314 In other words, a neighbor is not just a mere individual; it is an event that 
takes place in the existence of a definite man and woman.
315
    
The Second Vatican sees the Church having a greater role to play in the modern world; 
―the Church witnesses in society… it does not place itself above society and the relationship 
between the Church and the world is a dialogue.‖ The way of dialogue should lead to peace and 
harmony with others; ―the Church promotes and treasures interreligious dialogue not only 
between herself and other religious traditions, but even among these religious traditions 
themselves.‖316 This is one way in which she fulfills her role as ―sacrament, that is, a sign and 
instrument of communion with God and unity among all people.‖317  She is invited by the spirit 
to encourage all religious institutions and movements to meet, to enter into collaboration, and to 
purify themselves in order to promote truth, and life, holiness, justice, love and peace. This is to 
say that Christians exist in community as ―the sacrament‖ of the risen Christ. It is precisely 
because Christians become members of the body of Christ that they can be the sacrament of the 
Risen Christ in the world. They can signify the active presence of Christ and of his Spirit in a range 
of activities. Just as Christ embodied the presence of his Father in his human words and actions, so 
Christians are called to embody the presence of Christ and of God in what they say and do. One 
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implication of this is noted by Walter Kasper: ―So precisely because it is a sacrament of salvation, 
the Church must continually go beyond itself, in dialogue, in communication, and in co-operation 
with all people of good will.‖318 Failure to bring peace to fruition is a stain to the church as Pope 
Benedict XVI puts it ―the lack of unity among Christians is certainly a wound for the Church; not 
in the sense that she is deprived of her unity, but in that it hinders the complete fulfilment of her 
universality in history‖319  
Though Nostra Aetate has much to say on the relationship between the Church and the 
Jews, it is also dedicated to the relations between the Catholic Church and non-Christian 
religions.  The document stresses the importance of interreligious dialogue and at the same time, 
it recalls that the Church is in duty bound to proclaim without fail Christ, the Way, the Truth, and 
the Life, in whom all people find their fulfillment.
320
  Furthermore, the document puts more 
emphasis on enriching and promoting affable relations between the believers of different 
religions by breaking down antagonisms and preconceptions through personal meetings and by 
developing the idea of a common humanity between participants in dialogue. Dialogue 
establishes cordial relationships with non-Christians and prepares the way through which 
Christians can proclaim the Gospel message in a better way to their dialogue partner.
321
 
―Interreligious dialogue is a component of the Church‘s evangelizing mission.‖322  Dialogue 
―includes all positive and constructive interreligious relations with individuals and communities 
of other faiths which are directed at mutual understanding and enrichment...‖323 In this way a 
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person discovers that he or she does not possess the truth in a perfect and total way but can walk 
together with others toward that goal. Mutual affirmation, reciprocal correction, and fraternal 
exchange lead the partners in dialogue to an ever greater maturity, which in turn generates 
interpersonal communion. Religious experiences and outlooks can themselves be purified and 
enriched in this process of encounter. This will allow the growing interdependence in all sectors 
of society necessary for living together, for human promotion, and, above all, for pursuing the 
demands of peace. Thus, constantly Nostra Aetate emphasizes that the Church is ever aware of 
its ―duty to foster unity … reflects on what people have in common and what tends to bring them 
together.‖324  This is the desire for a world of justice and peace and Catholics are called to live in 
peace with everyone. Finally, with the understanding of reconciliation,
325
 to be in peace with a 
brother or sister, the document insists emphatically ―we cannot truly pray to God the Father of all 
if we treat any people as other than sisters or brothers, for all are created in the image of God.‖326  
Twenty five years after the promulgation of Nostra Aetate, interreligious dialogue and the 
saving mission are inseparable. While interreligious dialogue presents a precondition for peace, 
the saving mission is about the life of peace with God and one another. Pope John Paul II says 
emphatically: ―Just as interreligious dialogue is one element in the mission of the Church, the 
proclamation of God‘s saving work in Our Lord Jesus Christ is another. There can be no 
question of choosing one and ignoring or rejecting the other.‖327 The two elements of the mission 
of the Church command our respect because, over the centuries, they have borne witness to the 
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efforts to find answers ―to those profound mysteries of the human condition‖328 and have given 
expression to the religious experience and they continue to do so today.
329
 
In his Post-Synodal Apostolic Exhortation, Ecclesia in Africa, Pope John II showed the 
Church‘s commitment to live in peace and collaborating with Islam in all matters which lead to 
peace: 
―Commitment to dialogue must also embrace all Muslims of good will. Christians cannot 
forget that many Muslims try to imitate the faith of Abraham and to live the demands of 
the Decalogue.‖ In this regard the Message of the Synod emphasizes that the Living God, 
Creator of heaven and earth and the Lord of history, is the Father of the one great human 
family to which we all belong. As such, he wants us to bear witness to him through our 
respect for the values and religious traditions of each person, working together for human 
progress and development at all levels. Particular care will therefore be taken so that 
Islamic-Christian dialogue respects on both sides the principle of religious freedom with 
all that this involves, also including external and public manifestations of faith. Christians 
and Muslims are called to commit themselves to promoting a dialogue free from the risks 
of false irenicism or militant fundamentalism, and to raising their voices against unfair 
policies and practices, as well as against the lack of reciprocity in matters of religious 
freedom. He also requires believers to join together in the service of life in justice and 
peace‖330 
 
In Centesimus Annus (hundred years after Rerum Novarum), Pope John Paul II insists 
that ―Sacred Scripture continually speaks to us of an active commitment to our neighbor and 
demands of us a shared responsibility for all of humanity. This duty is not limited to one‘s own 
family, nation or state, but extends progressively to all . . . so no one can consider himself 
extraneous or indifferent to the lot of another member of the human family.‖ 331  In other words 
the document says reawakening the religious awareness of individuals and peoples will help to 
promote solidarity and overcome the danger of violence which interrupts peace.  Solidarity is 
thus the path to peace as well as to development.  Peace is the fruit of solidarity and solidarity 
provides a new model of the unity of the human race. 
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In 2001 Pope John Paul II made bolder statements on the relationship between Christian 
and Muslim communities. Meeting with Muslim leaders in the Great Omayyad Mosque in 
Damascus on May 6, 2001, the Pope's allocution contained this paragraph:  
―Christians and Muslims agree that the encounter with God in prayer is the necessary 
nourishment of our souls, without which our hearts wither and our will no longer strives 
for good but succumbs to evil. Both Muslim and Christians prize their places of prayer, 
as oases where they meet the All Merciful God on the journey to eternal life, and where 
they meet their brothers and sisters in the bond of religion. When on the occasion of 
weddings or funerals or other celebrations, Christians and Muslims remain in silent 
respect at the other's prayer, they bear witness to what unites them, without disguising or 
denying the things that separate. It is in mosques and churches that the Muslim and 
Christian communities shape their religious identity, and it is there that the young receive 
a significant part of their religious education [...]. It is my ardent hope that Muslim and 
Christian religious leaders will present our two great religious communities as 
communities in respectful dialogue, never more as communities in conflict.‖332 
 
In 1985, Pope John Paul II, talking to thousands of Muslim youths, insisted on the shared 
aims of Christianity and Islam: ―Christians and Muslims, we have many things in common...we 
believe in the same God, the living God... While there are critical differences between the 
Biblical God and Allah, the Roman Church accepts them as one and the same God.‖333 These 
few words from the Pope recognize peace and respect for each other [Muslims and Christians] as 
the highest values. 
The Vatican Council gave instructions to the formation of some organization of the 
universal Church worldwide for the promotion of justice and peace.
334
 So, in 1967 the Pontifical 
Commission ―Justice and Peace‖ was formed. Later on, it was reformed and renamed ―Pontifical 
                                                          
332 Gregory Baum ‚The Church’s Mission in Asia : A Catholic Perspective.‛  
      http://www.erudit.org/revue/ltp/2002/v58/n1/401392ar.pdf 
333 Recognize the Spiritual Bonds that Unite Us: 16 years of Christian-Muslim Dialogue 
334 Gaudium et Spes, # 90 
75 
 
Council for Justice and Peace‖ in 1988. Since its inception it has taken initiative “to conscientize 
people in favor of peace, especially on the occasion of the World Day of Peace.”335  
On elaborating the meaning of peace in Christianity and Islam, Dr. Johnson A Mbillah 
said, ―the word Islam means submission to the will of Allah; but within the word Islam is the 
derivative ―salaam‖ which means peace. Islam therefore means both submission to the will of 
Allah and peace. In Christianity, Christians pride themselves by talking of being followers of the 
prince of Peace. How then is it that Christians who claim that Jesus Christ is the Prince of Peace 
and Muslims who claim that Islam means peace create situations of non-peace?‖336 But, 
following Mbillah‘s analogy and the discussion in Chapter Two and Three, it is clear that the 
problem of non-peace is not Christianity and Islam; it is Christians and Muslims—religious 
people. 
337  
We turn now to Chapter Four and discuss the importance of education in facilitating 
peace and coexistence between Christians and Muslims.  
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CHAPTER FOUR 
THE IMPORTANCE OF EDUCATION IN FACILITATING PEACE AND 
COEXISTENCE BETWEEN CHRISTIANS AND MUSLIMS IN TANZANIA 
 How Paulo Freire’s Ideas Can Facilitate Peace and Co-existence 
Having discussed the tensions and the faith elements between the two faith communities, 
let us now bring into the play a way forward and examine how Paulo Freire‘s ideas of education 
can facilitate peace and coexistence between Christians and Muslims in Tanzania. Though 
Freire‘s ideas will be the primary source for the discussion, there will also be other sources in 
this discussion.  The tradition of Muslim public preaching (Mihadhara) 
338
 in Tanzania is an 
effective tool for illuminating the mystery of God and the response of a Muslim to the call of 
God. However, in the Mihadhara, some Muslims mostly use the Bible to invalidate definite 
aspects of the Christian faith, that is, preach contempt, slanders, and blasphemies against the 
Christian faith. This phenomenon not only carries negative consequences for Christian-Muslim 
relations in Tanzania, it also lacks authentic interreligious respect. Furthermore, responses by 
some groups of Christians to the Muslims‘ Mihadhara in the name of Biblia ni Jibu, meaning 
―the Bible is the answer,‖ has continued to stain the Christian-Muslim relationship, because in 
the course of ensuing verbal confrontations Christians also preach contempt for the Islamic faith. 
The resulting unfriendly encounters between the Muslims and Christians, to a greater extent, 
have undermined the great commandment of love for one‘s neighbor, which lies at the heart of 
the two faiths. 
The purpose of Mihadhara and Biblia ni Jibu is to teach the Islamic and Christian way 
and invite non-Muslims to the Muslim faith. But, when Mihadhara and Biblia ni Jibu cross over 
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their stated boundaries and begins to attack and caricature the kernel of faith for both Muslims 
and Christians, they cease to truly teach and invite. Unfortunately, due to low literacy levels, 
wrong approaches are used to get converts. Yet conversion goes hand in hand with dialogue, and 
even those who have embraced Islam and Christianity did not accept it in a day or two. Kerygma, 
traditions, and religious experience are all involved in the embrace of faith. If kerygma, 
traditions, and religious experience become rooted in the conscience of Christians, then neither 
Mihadhara nor charismatic preachers can simplistically win over new converts. Instead of the 
negative confrontation that takes place between Muslims and Christians, what is needed is an 
education on how believers of both faiths can live harmoniously in a pluralistic religious 
environment. ―Reading the word and the world‖ provides an apt attitude and disposition for 
effecting an education consistent with religious pluralism.  
Raised in a mixed family of Christians and Moslems, I came to a deeper understanding of 
the Second Vatican Council document Nostra Aetate which states that ―Humanity forms but one 
community. This is so because all stem from the one stock which God created to people of the 
entire earth … and all share the common destiny, namely God.‖339 This perspective from Nostra 
Aetate about the unity of humanity largely manifests itself in Tanzania in the way Christians and 
Muslims have been living in peace together since independence, regardless of their differences in 
beliefs. On the other hand, one cannot ignore the contribution of catechesis and religious 
education for the smooth coexistence of the two religions. However, recently, the impact of 
Mihadhara, Biblia ni Jibu and some outrageous events in some regions in the country have 
shaken the center which used to hold up the two faiths steadfastly and harmoniously. 
Nevertheless, the fraying of the relationship and the tensions do not necessarily mean that the 
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catechesis and the religious education offered by the two religions have failed to produce the 
desired results—living harmoniously and in peace—but rather they remain a reminder to 
Christians and Muslims to ―read the signs of the times.‖ Reading the signs of the times for me is 
what Freire calls ―reading the word and the world‖ and ―critical literacy.‖ For me, reading the 
signs of the times can be interpreted as combining catechesis and religious education with other 
disciplines [like Freire‘s ideas] to address both the repercussions of Mihadhara and Biblia ni 
Jibu to both Christians and Muslims, as well as the importance of living together as people 
stemming from the same stock.  
I find Freire‘s ideas already embodied in the teaching of Christians and Muslims, 
especially when it comes to freedom of religion and how they ought to relate with one another 
resourcefully and positively. His thoughts do not aim at proselytizing anybody or compromising 
the traditions and the doctrines of the faiths, but rather at enlightening a human being.  Freire 
says ―education serves either to liberate or domesticate learners.‖340 Knowing that Freire‘s ideas 
have socialist roots, one might think socialist ideas are incompatible with faith or religion. 
Treating Freire‘s ideas in this way will be like throwing the baby out with the bath water. 
 Definitions of Literacy and Critical Literacy 
Traditionally, literacy is considered to be an individual‘s ability to read and write. 
However, contemporary definitions extend the concept of literacy beyond the ability to read and 
write. The United Nations Educational, Scientific and Cultural Organization (UNESCO) defines 
a literate person as someone who can both read and write with understanding, a short, simple 
statement on his or her everyday life. A person who can only read but not write or can write but 
                                                          
340 See Paulo Freire, The Politics of Education: Culture, Power and Liberation, (South Hadley, Massachusetts; Bergin &Garvey 
Publishers, Inc., 1985), p.104-5 
79 
 
not read is considered to be illiterate. A person who can only write figures or his or her name or 
memorize ritual phrase is also not considered literate.
341
  
UNESCO‘s definition of literacy harmonizes with what Paulo Freire and Donald Macedo 
propose: ―that literacy cannot be reduced to the treatment of letters and words as purely 
mechanical domain, it is the relationship of the learners to the world, mediated by the 
transforming practices of this world taking place in the very milieu in which learners travel and it 
entails critical perception, interpretation and rewriting.‖342 Besides, their description of literacy 
goes beyond the etymology of the word by highlighting the idea of emancipation. As 
emancipator, literacy becomes a useful tool that empowers and liberates a human person from 
the tyranny of ignorance because it carries with itself transforming practices and perspectives. 
From the above definitions, we can deduce that literacy, or properly speaking, ―critical 
literacy,” is the ability to read a text in an active and reflective manner in order to better 
understand different aspects of life like injustice and human relationships. For the purposes of 
critical literacy, a text is defined as a vehicle through which individuals communicate with one 
another using the codes and conventions of a given society. In this way, the development of 
critical literacy skills would enable the educators of Mihadhara and Biblia ni Jibu to interpret 
messages in the modern world through a critical lens.  The educators of both Mihadhara and 
Biblia ni Jibu would then ―perceive, feel and express‖ as well as see themselves within the 
messages they convey. With critical literacy, a learner develops a critical awareness and becomes 
fully mindful of others; he or she also becomes observant of actions that they or others take with 
regard to specific issues or in relation to particular circumstances. 
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Further, critical literacy brings with it the freedom to explore and act on our past, on our 
present, and on our future. In any case, a human becomes conscious about his or her presence in 
the world in the way he or she thinks, acts, and relates with others. The past informs the present, 
and the present, shapes the way forward for a better and more promising future. In the context of 
Christians and Muslims, this would mean that they delve into those aspects in the past that 
brought them together and nurtured them.  It would also mean finding out all aspects in the past 
and the present that separate them from each other and then seeing where they have gone wrong 
in order to act for a future grounded in a true sense of freedom of religion and love of God and of 
neighbor. Critical literacy means reading the word and the world, a subject-matter that the next 
section considers. 
 Reading the Word and the World  
Let me begin with the core part of Freire‘s ideas on ―Reading the Word and the World.‖ 
This means that students in a class must be able to relate whatever text they are reading first to 
their world in order to understand the words on the page.
343
 However, reading the world always 
precedes reading the word, and reading the word implies continually reading the world.
344
 The 
pedagogy of Paulo Freire is the pedagogy of asking questions. We always have to ask 
fundamental questions: How?, Who? and Why? All human beings are capable of asking these 
questions, though the answers will vary from person to person. Accordingly, in the context of our 
present considerations regarding Mihadhara and Biblia ni Jibu and their effects on Christian-
Muslim relationships in Tanzania, we have to ask the questions: Who benefits from Mihadhara? 
Who loses in Mihadhara? Why are certain practices in Mihadhara and Biblia ni Jibu  
incompatible with harmony and coexistence between Christians and Muslims?  
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Reading the world would allow Christians and Muslims to understand the presence of 
human beings in the world as subjects of history, not as objects of it. Here, awareness is very 
important because a human being recognizes himself or herself as a person and, therefore, he or 
she unbinds the self from what sets one faith against another. The liberation process begins when 
a person knows how to read the word, but real liberation implies knowing how to ―read 
critically‖ the word and the world, and then to act, choose and participate in bringing about the 
concrete expression of peace. In addition, a critical reading of the world demands some duties or 
obligations, including respect for others‘ faiths. For this reason, Freire is of the opinion that the 
critical reading of the word has to be ―a re-reading of the world‖ in order to transform it. 
Through such transformation, people of different faiths can come together and find a solution for 
the issues that drive them asunder. Faith is not a business formula: it is not true that the more 
converts your religion has through Mihadhara and Biblia ni Jibu and other ways, the nearer to 
God your religion will be. Winning over converts, for Christians, for instance, involves 
appreciation of kerygma, tradition and religious experience. 
What Islam and Christianity miss through Mihadhara and Biblia ni Jibu is tolerance: 
some Muslims and Christians in Mihadhara and Biblia ni Jibu respectively, seek to ratify and 
determine everything for each other without taking into consideration the historical perspective. 
The Christian-Muslim relationship in Tanzania ―will be radically different if they could see that 
God‘s relationship with one [faith] tradition does not diminish the sacredness of the other faith 
tradition.‖345 Muslims think that Christians‘ approach to God is not correct and thus they use 
Mihadhara to justify their case against Christians. Christians, on the other hand, think that 
Muslims‘ approach to God is not correct since Jesus is the Savior of the whole world and Biblia 
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ni Jibu can be used to justify the case.  This is how believers of Mihadhara and Biblia ni Jibu 
typically ―read the word and the world,‖ without respect for the diversity of faith. For them, there 
is only one singular model of faith: Islam or Christianity, not both of them. According to Freire, 
understanding tolerance lies in respecting differences, and knowledge or education and helps a 
person to understand and respect diversity and its multiple expressions. The one who does not 
respect what is different easily becomes intolerant to religious differences. 
As Christians and Muslims read the words in their respective faiths, they should be able 
to correlate between language and reality, text and context. Does their language link up with the 
reality? Mihadhara and Biblia ni Jibu begin with the teacher–student relationship. After the 
students qualify, they go out and become agents of their own faith in public. But, as they become 
representatives, one would do well to pose some questions: Are they a driving force for literacy 
in the etymological sense of the word (reading and writing) or for critical literacy (reading the 
word and the world)? There has to be a balance between a teacher and a student so that both can 
―perceive, feel and express.‖346 In other words, while the trainees are receiving the education for 
their outreach, they must interpret and produce a meaningful experience of the world from the 
text. That is what developing a ―critical curiosity‖ means, and it creates a radical reorientation 
toward the world. The learner cannot follow the educator blindly. A careful and thoughtful 
reading of the Qur‘an and the Bible reveal a far more sophisticated approach to seeing, 
acknowledging and appreciating the diversity of the human family. 
In one of the Mihadhara I attended in Dar-es salaam, Tanzania, the preacher was saying 
openly that Jesus of Nazareth was neither crucified nor died on the Cross, justifying his claim 
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with passages from the Qur‘an.347 There might have some religious truth on the Muslims‘ side, 
since the Qur‘an is believed to be the direct revelation from God. But, what about the historical 
sources like the Gospels and the Passion Narratives? This shows the culture of using popular 
libraries is missing and Mihadhara are conducted using only one text: the Qur‘an. The Bible and 
the Qur‘an are sacred books of faith, but, they are not meant for comparison as to which one is 
superior to the other. God‘s message is meant to be pondered, not used for competitive purposes.  
 Analysis of Freire’s ideas from selected books  
To begin, in Learning How to Question: Pedagogy of Liberation, Paulo Freire and 
Antonio Faundez bring out an important aspect in peoples‘ daily lives. They say that when 
people come together they should ―share how cultures are and not simply how one culture is 
better or worse than the other culture.‖ They insist that tolerance, honesty and humility are very 
important in everyday life.
348
  In this light, Christians and Muslims should share the human and 
spiritual resources that their faiths offer in this life. This will enable them to appreciate God‘s 
gifts in their differences and diversity. Conflicts often crop up when one religion claims to be 
superior to the other, especially when it comes to approaching God and the teachings of their 
founders.  
The Vatican II Council put it very clearly that ―people look to their different religions for 
an answer to the unsolved riddles of human existence. The problems that weigh heavily on 
people‘s hearts are the same today as in the past.‖349 This quest to address the riddles and 
enigmas of life does not end when one finds oneself in a certain religion; it continues throughout 
one‘s life. For example, one could ask the questions: Why is Jesus worshipped by Christians as 
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God‘s Incarnate Son while in Islam he is revered as a prophet? Or which is the perfect way of 
approaching God, the way of Christianity or Islam? The word perfect does not mean absolute. 
Here it means one‘s preference or choice in embracing the religion one likes.  As it was in the 
beginning, when Christianity and Islam emerged onto the world scene, these questions will 
continue to occupy the minds of both Christians and Muslims. Dialogue, which also implies 
asking questions, can to some extent address and explore this quest adequately, even though it 
may never actually get resolved. Eliminating curiosity from human discourse and interactions 
compromises human dignity, and it can lead to the domestication of learners, or in this case, 
believers. What obstructs liberation should be denounced. For me, what hinders the unity 
between Christians and Muslims is certain practices of Mihadhara and Biblia ni Jibu, which are 
fundamentalist in nature, and so they should be denounced. When I say they should be 
denounced, I refer to those elements and practices which have no respect for Christianity and 
Islam.   
Consistently, speakers in the Mihadhara and Biblia ni Jibu choose texts selectively to 
support their arguments and are frequently unwilling or unable to reason together with their 
antagonists on how the Quran and the Bible should be interpreted. The educators of Mihadhara 
and Biblia ni Jibu must, for example, ask themselves with regard to whom and on whose behalf 
they work. This can only be done if they are educated about the history and the theology of Islam 
and Christian faiths through dialogue or the popular libraries. ―Thus, here we see a need for the 
popular library where both Christians and Muslims will seek critical insight into the text and 
context.‖350 For example, in the Mihadhara, Christians repeatedly are accused of corrupting the 
word of God [the Bible] through hermeneutical tools. Muslims see themselves as the ones who 
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have kept the Word of God intact or uncorrupted since its reception. The scripture, according to 
the Christians, is supposed to be read hermeneutically as well as diachronically and 
synchronically.
351
 Hermeneutic approaches to religious texts should be a subject of dialogue, not 
a seed of contention.  
Christians and Muslims take seriously their sacred texts as the basis for their religious 
doctrines, attitudes and practices. In the case of Tanzania, hostile tones at the Mihadhara and 
Biblia ni Jibu, damage to the mutual relations between Christians and Muslims. Inevitably, the 
question becomes, is it not possible to witness to the truth without conflicting with one another? 
It is possible through tolerance; to be tolerant does not mean acquiescing to the intolerable; it 
does not mean covering up disrespect. Tolerance is the virtue that teaches people [in this case 
Muslims and Christians] to live with differences. It teaches them to learn from and respect 
difference.  This understanding means that the agents of Mihadhara and Biblia ni Jibu read the 
Quran and the Bible not ―to memorize the description mechanically, but rather to learn their 
underlying significance‖ 352 by going back to the historical sources. Again, this is a reminder that 
―knowledge is not a piece of data, something immobilized, concluded, finished, something to be 
transferred by one who acquired it to one who still does not possess it.‖353 The importance of 
education lies in its nature to model souls, to recreate hearts and in the end become a fulcrum of 
social change.
354
 But, if education is manipulated, it tends to make educators and their [blind] 
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followers believe that they are alone in the world. While in actual fact each one is a being in the 
world, with the world, and with the other.
355
 
In the Pedagogy of Indignation Chapter 2, [the Second Letter], Freire talks about ―the 
right and the duty to change the world.‖356 He thinks that men and women are the agents of that 
change so long they understand the reality. What is fundamental is to give testimony, no matter 
what one is, to respect for the dignity of the other.
357
 What pertains to Mihadhara and Biblia ni 
Jibu in Tanzania partly is historical and partly is created; but from what Freire says we see that it 
is by realizing and living history as possibility that one can fully experience the capacity to 
compare, to make judgments, to choose, to decide and to break away.
358
  For Freire, human 
beings are both subjects and objects of history. In other words, he believes that although the 
forces of history shape our past and present, we can change the course of history, and in the 
process make history. As Freire puts it ―the future does not make us, we make ourselves in the 
struggle to make it.‖359 Freire asserts that we can break away from the chains of history passed 
down to us from previous generations and make our own history. In short, Freire acknowledges 
that human beings are conditioned by history, but he refuses to accept that human beings are 
determined by it because for him history is possibility. Mihadhara is very important for Muslims 
as homilies are to Christians. In this regard, Mihadhara can be used to change the course of 
history so that it becomes truly constructive tool that has been passed down from generation to 
generation. Since some practices of Mihadhara have been manipulated and not serving the 
intended purposes, Muslims can break away from them. 
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Another remarkable contribution of Freire is on Denouncing, Announcing and 
Prophecy.‖360 Freire maintains that a critical reading of the world involves ―denouncing the 
existing oppression and injustices in the world. He says human beings have the capacity to 
question, choose and say ‗no or yes‘ at the appropriate time. Furthermore, denouncing, 
announcing and prophecy involve proclaiming the possibility of a more humane and just 
world.
361
 Mihadhara and Biblia ni Jibu should be preached for the sake of faith [different ways 
of worshipping God and human response to God‘s teaching] rather than confrontation. If the 
message of the Mihadhara and Biblia ni Jibu is detrimental to Christians-Muslims relationship, 
those who are listening to them have a capacity to ―say no.‖ What is to be denounced here is the 
culture of transgression and of impugning the Christian or Islam faith. In the Bible, especially in 
the Gospel of Luke
362
 announcing is associated with the year of Jubilee where all the enslaved 
were freed. And so in this context we can talk of enslavement in the form of certain unhelpful 
practices of Mihadhara or Biblia ni Jibu and the consequences of conflict and confrontation 
which derive directly from these practices. Prophetic call becomes inevitable due to the nature 
and the aftermath of the Mihadhara and Biblia ni Jibu, now and in the years to come. However, 
Freire says a prophet in this case is not an ―old man with a long and gray beard, preaching 
incensed words‖ but rather  ―those who are founded in what they live, in what they see, hear, 
apprehend, in what they understand, who are rooted in their epistemological curiosity exercise, 
alert to the signs they seek to comprehend, supported in their reading of the world and of words 
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new and old, which is the base of how and how much they expose themselves, thus becoming 
more and more a presence in the world at a par with their time.‖363 
We live in an ethical world and our orientations to the just world oblige us to make moral 
decisions. This must be preceded by the denunciation of ideas or actions that generate and shape 
conflicts.
364
 Our being in the world must recognize our responsibilities and our commitments 
towards other human beings in the world. Good moral decision making involves knowing the 
facts of the situation and careful consideration of the relevant moral values (some call these 
principles). Importantly, it involves sensitivity to the moral dimensions of everyday situations, 
and an awareness of the range of interests involved in specific decisions. Our actions have a 
universal dimension to them. The Second Vatican Council backs up this idea by insisting that 
―All must consider it their duty to count social obligations among their chief duties today and 
observe them. This will be realized only if individuals and groups practice moral and social 
virtues and foster them on social living‖365 
In Pedagogy of Freedom, Freire provides an insight on ―knowing how to listen.‖366  He 
says that listening is ―an activity that goes beyond mere hearing. It is an open attitude to word of 
the other, a gesture of the other‖ 367 and to consider or relate to the other as different without 
being subsumed him or her. Thus, a listener‘s right to disagree, take a position or to oppose the 
speaker is not taken away in the course of listening. To pay attention to those who disagree with 
us calls for us an enormous amount of humility in order to avoid turning to the form of arrogance 
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which promotes the devaluation of the other who disagrees with us.
368
 Accordingly, if a Muslim 
and a Christian are prejudiced against each other it is obvious that they cannot listen or speak 
with each other, and worse they will refuse even to understand each other. And Freire gives a 
warning against this kind of attitude ―if I consider myself superior to what is different, no matter 
what it is I am refusing to listen and the different becomes despised and detested.‖369 Failure to 
listen to one another can lead to hatred and hatred eventually will lead to tension, conflict and 
hostility. To live in openness to others is crucial. Closing ourselves to others is a transgression of 
our being as human and as social beings. 
 In the Pedagogy of the Heart, Freire says about being Under the Shade of a Mango tree: 
―I find refuge under its shade when I am there alone, secluded from the world and others asking 
myself questions or talking to myself. What I should do is to totally let myself be taken by the 
feelings of being under it, to live it and to make this experience more and more intense to the 
extent that I prove its existence‖370 In the quotation, Freire uncovers different themes with the 
metaphor of the mango tree: first, the mango tree as history; second, the mango tree as reflection, 
and third, the mango tree as connection to the world. As history, the mango tree carries 
individual‘s experience. For me this can be individual‘s religious experience—how an individual 
experiences God in their lives and their expression to the public as a faith community. I see 
Freire‘s move to be under the mango tree as an opportunity to reflect critically through dialogical 
thinking and it shows the importance of human reflection for union with one‘s creator and fellow 
beings. Individual believers can listen to their conscience as ―the most and secret core and the 
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sanctuary of the human person.‖371 God speaks to each individual through conscience and the 
conscience ever calls human beings to love and to do what is good. In the conscience we find 
God‘s law of truth and ―Christians join others in search for the truth and right solutions to many 
problems.‖372  The mango tree also represents location and connection; for Freire it means 
moving from the local to the global. This can be interpreted as a movement from the personal 
level to the level of the human community. Individual convictions which pay attention to the 
conscience should bear fruit in the bigger society and human relations. What one experiences,  
through a discovery of the law inscribed by God within one‘s very being, should constantly 
remind one to foster the love of God and of neighbor. Love for one‘s religion should foster one‘s 
love for humanity and avoid slanders or blasphemies  
Personal Reflection 
  Having discussed Freire ideas on peace and harmony, I turn to my personal reflection.  
My main question is: How is it that religion is becoming a potent excuse for disorder, for the 
disruption of the peace and coexistence between Christians and Muslims in Tanzania? I shall 
make some remarks about this question at the end of my paper. I believe that it is possible to 
have peace and harmony in Tanzania in the context of religious pluralism that includes 
Christians and Muslims. In the global world in which we live as we come together politically or 
economically we also bring with us our rich diversity. Christians and Muslims can live together 
provided they practice tolerance for each other‘s religious faith and belief systems. After all, they 
are both children of and profess belief in the ―One God.‖ As long as Christians and Muslims 
understand that they are just using two different vehicles for the same destination—God—there 
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is no reason why they should not live side by side harmoniously. If God had wanted people to 
worship Him in any particular manner he would have. But, since God chose to give humankind 
free will then nobody should force people into a particular faith tradition or think that only one 
such tradition is truly human. I believe that all religions need to acknowledge and accept that 
men and women were created free and free to choose the religious faith they want to belong to 
and is suitable for them to approach and relate with God.  I think if there are some problems 
between Christians and Muslims these are not directly and necessarily related to their faith as 
such; these might be related to some political reasons or ideology with political interests. Once 
Christians and Muslims realize that this earth does not belong to any one religion, they will learn 
to live side by side with each other.  
I was born a Muslim and until now some of my brothers and sisters are Muslims and all 
my relatives on my mother‘s side are Muslims. At the family level, it has been possible to live 
together and respect each other. Can this be possible at a national level for Tanzania? A true 
Muslim believes that those hoodlums, who attack Christian faith in the name of Islam through 
Mihadhara, are ignorant and un-educated and, in most cases, are not recognized as true Muslims. 
Recently, in 2009 when I went back home for the burial of my mother, I asked my grandmother, 
who is a strong Muslim, about her opinion on the Mihadhara and her response was ―Who are we 
to judge other peoples‘ faith as being inferior to ours? If Islam is the religion of peace, why not 
use it to denounce violence and preach love towards one another.‖ Again you can hear the echo 
of Freire‘s contribution in my grandmother‘s words. Authentic experience and expression of 
Christianity honors the abiding truth of the Bible, an authentic experience and expression of 
Islam honors the great truths in the Qur‘an. If Christians and Muslims existed side by side 
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harmoniously, then they would see that all humans are transient. And so it is important that both 
of them use their sacred scriptures as guidelines to live by and spread peace and harmony.  
Christians and Moslems can always live together, but as long as there is fundamentalism, 
this possibility will always remain under threat. Also the idea of calling someone who is not a 
Muslim Kaafir
373
 heightens the spirit of intolerance. A Kaafir is a person who denies God or 
ungrateful one who refuses to acknowledge the favors of the creator.
374
 Calling another person a 
Kaafir because one does not share the same faith is improper and shows lack of clear 
understanding of the term. It is extremely important that Christians and Muslims in Tanzania do 
their best to take time to educate themselves and to see through the twisted interpretation of 
religions that the fanatics invent. Intolerance flows from Islamic and Christian fundamentalists 
and it is these fanatics who are the real enemies of peace and coexistence. Intolerance springs 
from ignorance and as long as ignorant minds exist there will always be confrontation between 
Christians and Muslims. The utmost duty of Christians and Muslims consists in educating these 
ignorant minds and inviting them for dialogue so that harmony and peace prevail between all 
Muslims and Christians in Tanzania and all over the world. Recently, the Chief of the Muslim 
Council of Tanzania complained that there is a large number of sheikhs and clerics, many of 
whom he said have limited education. He called for a procedure for approval of clerics and he 
urged the Muslim Council to form a working group of scholars and jurists to organize such a 
process at the national level in Tanzania.
375
 
Tolerance among the people of different faiths requires interfaith relations and dialogue. 
Certainly Christians and Muslims have core differences in their religions, but they must try to 
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understand, honor and respect each other. As they learn about their own faith traditions and 
communities, they should also learn about others. Understanding each other changes them and 
by understanding others they learn the areas of commonalities as well as differences. When 
Christians and Muslims learn the nature of their differences from one another, they know the 
extent of their true differences. They must consider the kind dialogues that would enhance 
respect of these differences to create harmony in the contemporary world. What concerns the 
well-being of others should drive both Christians and Muslims efforts to reach common grounds 
for action and joint activities. Each faith group must encourage and facilitate shared 
responsibility among its members in order to create a more sensitive and welcoming 
environment for the honor of the different faith groups. 
The salvation of Tanzania with regard to Mihadhara lies in the creation of a new culture 
of unity, love, dialogue and mutual respect; Freire speaks of prophets not in the sense of prophets 
in the Old Testament in the Hebrew Bible, but in the sense of those who muster the courage to 
imagine, dream and struggle toward building the foundations of a new society. Prophets are 
those who are willing to be a ―presence‖ in the world, and are prepared to ―critically engage in 
reading the word and the world.‖376  
If Christians and Muslims wish to live harmoniously they must return to the sources and 
look at them critically at all levels of experience and expression. This return actually involves a 
sustained effort to listen to each other; to learn from each other; to respect one another; and to 
seek common ground. There exists a strong conviction that the interests Christians and Muslims 
share as human beings are far more powerful than the forces that drive them apart in the 
Mihadhara and Biblia ni Jibu. 
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 Tradition plays a very big role both in Christianity and in Islam. What Christianity and 
Islam received from tradition cannot be changed or compromised now. What is important to 
them is to live out their faith commitment in relation to each other. Freedom of conscience 
should allow them to live in accord with their religious values and recognition of religious 
diversity as a basic human reality. Differences are inherent in the human condition and are a 
manifestation of divine wisdom. When the two religions come together for dialogue, it should 
not be used for purposes of theological debates in which adherents of each religion try to prove 
their religious superiority or their sense of truth at the expense of the other. Dialogue should be 
rooted in ―love for God and a neighbor.‖377 Such love is not a mere sentimental emotion; rather it 
provides an impetus for action and offers a firm basis for growth in mutual trust. Authentic 
dialogue recognizes diversity and God‘s purpose378 while at the same time seeks to discover and 
to appreciate common human values within each religion. A true dialogue between religions can 
be built only on nuanced understanding and not caricatures. 
 Diversity is inherent among human beings, as evidenced by differences of gender, racial 
variety, many languages and multiplicity of ethnicity and tribes. These diversities are considered 
natural and are called ―God‘s signs‖ in the Qur‘an.379  They are indicative of God‘s creative 
power and wisdom and are good and healthy since they endow human life with richness and 
beauty. God wants human beings to derive benefit from this diversity and not to allow it to 
generate unhealthy schisms and divisions in their ranks. God abhors any disturbance of peace.
380
 
On the other hand, Nostra Aetate
381
 recognizes both the existence of other religions and religious 
freedom. Each religion responds in different ways to the riddles of human existence: ―… other 
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religions which are found throughout the world attempt in different ways to overcome the 
restlessness of peoples‘ hearts‖. In other words, the Church does not monopolize faith in God. 
 The Qur‘an constantly reminds Muslims that ‗among‘ the People of the Book are those 
who believe and do righteous deeds.
382
 The word ‗among‘ is an important modifier that has been 
forgotten and is often overlooked by many readers of the Qur‘an today, whether Muslim or non-
Muslim. Yet, in today‘s world, it is easy to label Christians with one sweeping brush stroke; but 
a careful and thoughtful reading of the Qur‘an or Torah, for example, reveals a far more 
sophisticated approach of seeing, acknowledging and appreciating the diversity of the human 
family 
Christians and Muslims must strive towards turning ignorance into knowledge, 
intolerance into understanding, and pain into courage and sensitivity for the ‗Other‘.  For many 
years, Christians and Muslims co-existed and worked together fruitfully and peacefully in many 
places, including Tanzania. Recent cases of prejudice and bigotry towards each other have been 
perpetuated by lack of knowledge and distortions about the other and yet the pursuit of 
knowledge is at the core of both religious traditions. Indeed, the facts that the term Torah means 
teaching and Qur‘an means reading should instill in Christians and Muslims the desire to read, 
understand and teach about each other.  Yes, there are texts in both religious traditions which, 
when interpreted literally outside of their specific contexts can damage relations and stifle 
attempts to engage in solidarity and inter-religious dialogue. 
In Islam love of the neighbour is an essential and integral part of faith in God and love of 
God because in Islam without love of the neighbour there is no true faith in God and no 
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righteousness. The Prophet Muhammad said: ―None of you has faith until you love for your 
brother what you love for yourself.‖383And: ―None of you has faith until you love for your 
neighbour what you love for yourself.‖384 Christians remember Jesus‘ words in the Gospel: 
―… the LORD our God, the LORD is one.   And you shall love the LORD your 
God with all your heart, with all your soul, with your entire mind, and with all 
your strength.‘ This is the first commandment. And the second, like it, is this: 
‗You shall love your neighbour as yourself.‘ There is no other commandment 
greater than these.‖385 
In the Beatitudes Jesus says: ―Blessed are the peacemakers ….‖386 The Holy Qur‘an and 
the Holy Bible share at their core, the twin ―golden‖ commandments of the paramount 
importance of loving God and the neighbor. The basis for this peace and understanding already 
exists. It is part of the very foundational principles of both faiths. And so based on this joint 
common ground, the twin commandments call for peace and harmony between Christians and 
Muslims. 
Gaudium et Spes: Reading the Signs of the Times 
 Gaudium et Spes views the human community as familial in nature and that is why it is 
addressed to ―all human family.‖387 Humanity is one family bound together by a common filial 
relationship to God. Understanding its functions in the contemporary
388
 world and the condition 
of humanity, ―the Church carries the responsibility of reading the signs of the times and 
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interpreting them in the light of the Gospel‖ 389 This is done by entering into dialogue with the 
whole human family and the human person in her or his totality.
390
 To understand the world the 
church has to read the signs of the times, which include illiteracy and causes of division among 
groups of people. The human person, due to his or her nature as a social being, desires 
communication and communion for he or she was created for interpersonal communion
391
 
following the inner law inscribed in his or her heart.
392
 The communion of humankind belongs to 
God‘s purposes; the church continues this plan by becoming a leaven and a soul to the society; a 
light and a visible sign of unity. Recognizing the call for each human being ―to be brothers and 
sisters the church invites people all over the world to work together without violence and without 
deceit to build up the world in a spirit of genuine peace‖393 
 How is it then that the main religion is becoming a potent reason for the mass disorder 
and the cause behind the disruption of the peace, tranquility and fraternity between Christians 
and Muslims in Tanzania in our contemporary times? The reason lies mainly in the failure of the 
Christians and Muslims to read the word and the world. The total population of Tanzania 
Mainland
394
 and Tanzania Isles,
395
 and the literacy rate for Tanzania Mainland is 67% while 
Zanzibar is 60%. With the given statistics of literacy in Tanzania Mainland and Zanzibar, we can 
expect some serious consequences such as the inability of the illiterate people to make decisions 
for themselves or participate in other academic spheres. The absence of ―popular libraries‖ 
makes the matter worse and religious leaders [most of them have limited education] become 
educators in reading the word and the world.  The great theologian Reinhold Niebuhr once 
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warned that we must never forget ―the depth of evil to which individuals and communities may 
sink particularly when they try to play the role of God to history.‖396 
 Religious experience imparts the will of our Creator who urges us to read, understand and 
teach what we have experienced. Can there be a more noble way in which to uphold this core 
message of the Creator than to learn more about each other?  In this way, we will replace 
prejudice, ignorance and intolerance with knowing, understanding and being sensitive to the 
‗other‘, who becomes our brother and sister.  
I see literacy as a part of liberation which Jesus declared at the beginning of his 
ministry.
397
 A human person is the focus of the Good News. In the same way, the focus of Freire 
is the human being. The introduction of the literacy campaign marked the beginning of 
restoration to those who were living in the shadows of illiteracy. Through literacy the people of 
God will have life and will have it abundantly if they embrace the relationship between ―the text 
and the context.‖ To have ―life in abundant‖ is to live fully according to God‘s plan—to be in 
communion with God and fellow human beings. Could this be what Jesus talks about in the 
Gospel of John 12:24?
398
 Freire evokes the idea of the church as qahal, the people of God. There 
is actual experience of an inclusive fellowship and participation.   
In line with Freire‘s idea of education, Cardinal Francis Arinze, President of the 
Pontifical Council for Interreligious Dialogue in his message for the feast of Id al-Fitr in 2000, 
insisted on Education for dialogue as a duty for both Christians and Muslims:  
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―All who are concerned with the education of youth are certainly conscious 
of the need of educating for dialogue. In accompanying young people 
along the highways of life, attention has to be given to the preparation 
required for living in a society marked by ethnic, cultural and religious 
plurality. Such education implies, first of all, that we broaden our vision to 
an ever wider horizon, become capable of looking beyond our own 
country, our own ethnic group, our own cultural tradition, so that we can 
see humanity as a single family in both its diversity and its common 
aspirations. This is education in the fundamental values of human dignity, 
peace, freedom and solidarity. It evokes the desire to know other people, to 
be able to share their sorrows and to understand their deepest feelings. 
Education for dialogue means nurturing the hope that conflict situations 
can be resolved through personal and collective commitment. Education 
for dialogue is not just for children and young people, it is also important 
for adults. For true dialogue is an ongoing process‖399 
Basically, Cardinal Arinze has summarized Freires‘ ideas of education.  Do Freire‘s ideas of 
education have relevance for the two religious traditions?  
The Quran repeatedly uses the expressions ―Do they not then ponder on the Quran, or are 
there locks on the hearts?‖400 And in the Hadith Muhammad says ―Seek knowledge from the 
cradle to the grave.‖ The Qur‘an and Hadith constantly encourage the use of intellect and invite 
Muslims to think, investigate and analyze. They aim at awakening Muslims to gain knowledge 
from them be able to act according to their demands. Thus, reading of the Quran and the Hadith 
must be followed by Muslim‘s desire to understand in depth and use them as guide in one‘s 
practical life. If understood and followed correctly, they become a living guide for those who act 
upon it; Quran is God‘s way of directing Muslims‘ world—to be at peace with God and other 
people. 
In recognition of the importance of education of peoples‘ lives and its ―ever-growing 
influence in social progress, Second Vatican Council has given thorough reflection:  
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―To fulfill the mandate she has received from her divine founder of 
proclaiming the mystery of salvation to all men and of restoring all 
things in Christ, Holy Mother the Church must be concerned with the 
whole of man's life, even the secular part of it insofar as it has a bearing 
on his heavenly calling. All men of every race, condition and age, since 
they enjoy the dignity of a human being, have an inalienable right to an 
education that is in keeping with their ultimate goal, their ability, their 
sex, and the culture and tradition of their country, and also in harmony 
with their fraternal association with other peoples in the fostering of true 
unity and peace on earth. For a true education aims at the formation of 
the human person in the pursuit of his ultimate end and of the good of 
the societies of which, as man, he is a member, and in whose 
obligations, as an adult, he will share. Parents are the ones who must 
create a family atmosphere animated by love and respect for God and 
man, in which the well-rounded personal and social education of 
children is fostered. Hence the family is the first school of the social 
virtues that every society needs. Finally, it is through the family that 
they are gradually led to a companionship with their fellowmen and 
with the people of God.‖401  
The above explanations show that the problem of conflict between Christians and Muslims is not 
Christianity and Islam; it is Christians and Muslims—religious people. This brings us to a 
conclusion; a way forward for Christians and Muslims. 
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A WAY FORWARD AND CONCLUSION 
A Way Forward 
―No world peace without peace among religions, no peace among religions without 
dialogue between the religions and no dialogue between the religions without accurate 
knowledge of one another.‖402 These words of Hans Küng can be applied to Christians and 
Muslims in Tanzania; there can be no peace between Christians and Muslims without dialogue; 
there can be no peace between Christians and Muslims without accurate knowledge of one 
another. A way forward is possible if the following aspects will be taken into consideration:  
knowledge of each other, acceptance of the other and respect for differences, engagement in 
dialogue and acknowledgement of diversities, and self regard  as joint witnesses to shared values 
and piece. 
First, ―knowledge of the other is the basis for any respectful and fruitful relationship.‖403 
This can be actualized by friendly visits and participation at celebrations that mark major events 
like Maulid, the birth of Prophet Muhammad, Id el Fitr, breaking the fast for Muslims; 
Christmas and Easter for Christians. The better knowledge of the other can also be obtained in 
specialized studies in the spheres of history, sociology and social sciences.
404
  Christians need 
both deliberate efforts to unlearn some what they presume they know about Islam as well as to 
study emphatically the religious faith and traditions of Muslims. The same is true for Muslims‘ 
and their understanding of the Christian tradition.
405
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Second, ―acceptance of the other and respect for differences‖406 is important for 
Christian-Muslim relations. The basis for this peace and understanding already exists. The 
Qur‘an accepts the reality of difference and diversity within humanity. It gives the impression 
that diversity is part of the divine plan: ―If the Lord had willed, He would have made mankind 
into a single nation…‖407 Mohammed Faith Osman has argued that diversity is a part of divine 
creation. Rather than abolishing diversity, he believes that this passage encourages people to 
learn to handle their differences intellectually, morally and behaviorally, both within a single 
community and between multiple communities.
408
 Islam welcomes diversity in matters of faith; 
it teaches that human diversity is a sign of God‘s mercy and a portent for men of knowledge: 
―And of His (God‘s) signs are the creation of the heavens and the earth, and the difference of 
your languages and colors.‖409 
The need to respect and love those who think differently from Christians is well 
stipulated in the Second Vatican Council ―Respect and love ought to be extended also to those 
who think or act differently than we do in social, political and even religious matters. In fact, the 
more deeply we come to understand their ways of thinking through such courtesy and love, the 
more easily will we be able to enter into dialogue with them…‖410 Furthermore, with regard to 
harmony and diversity, St. Paul offers these words: 
“But as it is, God arranged the members in the body, each one of them as he 
chose. If all were a single member, where would the body be? As it is, there are 
many members, yet one body; but God has so arranged the body, giving greater 
honor to the inferior member, that there may be no dissension within the body, 
but the members may have the same care for one another. If one member 
suffers, all suffer together with it; if one member is honored, all rejoice together 
with it.‖411   
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Third, Christians and Muslims need constantly to ―engage in dialogue and the 
acknowledgment of religious pluralism.‖412 This should form the basis for interreligious 
dialogue; religious education which is emphasized on both religious traditions should prepare 
persons not only for objectivity, justice and tolerance but also understanding and dialogue;
413
 ―to 
learn, grow and change in understanding of each other and what it means to be a Christian or a 
Muslim.‖414. Effective dialogue is based upon a willingness to listen to the religious other, 
openness to learning about the Other‘s beliefs, acceptance of the religious ―other‖ as equal, and 
engagement in self-criticism, both of oneself and one‘s own religions. In other words, dialogue 
requires self-criticism, recognition that no one individual or religion possesses all of the answers, 
that no religion has been perfect throughout history, and that all religious have something to 
learn from other religions. 
Four, Christians and Muslims need to see themselves as ―joint witnesses to shared 
values.‖ Love of the One God and love of the neighbour415 is part of the very foundational 
principles of both faiths. The Golden Rule of loving one‘s neighbor as oneself is the most basic 
requirement of both dialogue and Christianity: Love requires not just that Christians and 
Muslims do good to others, but that they respect each other, affirm each other, listen to each 
other, and be ready to learn from each other. To truly love others, Christians and Muslims have 
to stand ready to receive each other, at least as much as they hope to give to each other. If doing 
good is not accompanied by respect and mutuality, then love becomes demeaning consideration, 
which means it is no longer love. Love calls for relationships of mutuality in which there is 
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reciprocal giving and taking, teaching and learning, speaking and listening. That is what dialogue 
is all about—―love your neighbor‖ means dialogue with your neighbor. Christianity or Islam is 
not merely something of the head but also of the spirit, heart and whole being: It is individual 
and communal.
416
 
 Furthermore, the ―unity of mankind is another shared value;‖417 In Islam, the Qur‘an 
repeatedly emphasizes the unity of mankind ―they come from the same parents: ―Mankind was 
but one community; then they differed…‖418  There is the same insistence on the Second Vatican 
Council ―Humanity form but one community. This is so because all stem from the one stock 
which God created to people the entire earth (cf. Acts 17:26), and also because all share a 
common destiny, namely God‖419 
Last but not least, ―Christians and Muslims should engage in a joint promotion of 
peace.‖420 Among the values shared between Christianity and Islam, peace and unity are at the 
heart of their scriptures. While Christians call Christ ―Our peace‖421, for Muslims, ―peace is one 
of the Beautiful names of God.‖422 Thus the message of peace should be first, a deep knowledge 
of each other, secondly a conviction that the knowledge will lead to coexistence and peace and 
finally a commitment to the knowledge and the conviction to various levels in the society: in the 
family, at schools, over mass media and in mosques and churches.
423
 
 Christians and Muslims should trace their religious background and understand that they 
have a common ancestry: Abraham. If Abraham found a peaceful way of resolving a conflict 
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with his brother,
424
 this attitude should motivate Christians and Muslims in resolving their 
differences. Forgiveness is selfless. If one desires to be forgiven for his offenses one must learn 
to forgive others. Especially, if one seeks forgiveness from God, one should learn to forgive 
others for their offenses. If one desires that God overlook one‘s weaknesses, one should learn to 
overlook weaknesses of others. Forgiveness is not taking revenge nor desiring any harm to the 
offender for a particular offense. Forgiving improves relations with people by bringing good 
reputation and respect.
425
  
On 12
th
 March 2000, the First Sunday of Lent, the Holy Father, Pope John Paul II asked 
forgiveness from the Lord for the sins, past and present, of the sons and daughters of the 
Church.
426
 In other words, the Pope showed that ―ritual practice can wait and has no importance 
comparable to that of reconciliation‖427 ―There will be no reconciliation with anyone until we 
bring our broken hearts to God. Healing begins when we honestly confront the past. Before we 
can even contemplate forgiveness, we need to face what really happened and bring it to the foot 
of the cross.‖428 
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CONCLUSION 
In order to guarantee peace, harmony and coexistence state leadership is of the essence. If 
the state fails to turn the mentioned tensions into opportunities for strengthening the foundations 
for peace, other players will seize them for opportunistic disruption. On the other hand, all depends 
on the ability of religious leaders to find the ―critical yeast‖429 for the existing tensions.  
I find the words of Lionel Chircop very helpful in the relationship between Christians and 
Muslims in Tanzania. He poses two questions which are very important: ―Do we recall the past 
so that we build up courage to raise arms against our persisting enemy?‖  and ―Are these 
memorials erected to serve as catalysts for today‘s conflicts and resentment?‖430 What is 
forgotten cannot be healed, and that which cannot be healed simply becomes the basis of greater 
evil. To prevent the tensions, confrontational attitudes and the possibility of worse religious 
conflict, Christians and Muslims must recall the past that makes up human history and allow 
their memories to be healed. 
Christians‘ and Muslims‘ relationship would be different if they could see that God‘s 
relationship with one tradition does not diminish the sacredness of the other‘s.431 In this way, 
Christianity and Islam are recipients of God‘s blessing; both are true ways to God. They are 
partners in witnessing to and working for the reign of God.
432
 This witnessing goes hand in hand 
with the observation of the core values: first, Christians and Muslims ―live in God‘s world and 
                                                          
429 John Paul Lederach defines the critical yeast as a small set of people involved at the right places and drawing 
on available resources, space, and connections 
430 See Lionel Chircop ‚Re-membering the future.‛ In Reconciling Memories . Alan D Falconer and Joseph Liechty, 
ed. (Dublin; the Columba Press, 1998), p. 20. 
431 Mary C Boys, Has God Only One Blessing? Judaism as a Source of Christian Self- Understanding. (Mahwah, 
New Jersey, New York: Paulist Press, 2000), p. 5  
432 Joseph Montville, ‚Religion and Peacemaking,‛ In Forgiveness and Reconciliation: Religion, Public Policy and 
Conflict Transformation ed. Raymond G Helmick and Rodney L Petersen. (Philadelphia: Templeton Foundation 
Press, 2001), p. 109 
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have to attune the presence of God‖433 in all aspects of their lives. Second, ―human beings 
deserve dignity and respect in all relationships due to their sacred worth.‖434 Third, the 
Christianity and Islamic faiths require a believer ―to cross the boundary lines which divides‖ a 
Christian and a Muslim from each.
435
  
Does the government of Tanzania have to cull Christians out of the institutes of higher 
learning in favor of the historically disadvantaged Muslims, as one minister suggested? Muslim 
families could be encouraged to send their children to schools. They should take the chance 
given by so many secular schools in the country. Sadly, many Muslims are still suspicious of 
secular education.
436
 
Mihadhara and Biblia ni Jibu debates as modes of propagation of Christianity and Islam 
in open preaching need to be re-evaluated. Religious leaders have to ask themselves whether the 
approaches of these debates build Christian-Muslim relations or destroy them. Offensive open air 
preaching should be discouraged. Also, Christians and Muslims should stop branding names to 
each other. ―Do unto others as you would have them do unto you‖ should be a guiding compass 
in their relationships. 
  Furthermore, politicians have to stop using religion as a platform for their political ends 
since it only leads to the polarization of society along religious lines. As Fr. Raymond Helmick 
cautions, ―religion should not be used for an extraneous purpose; it is always an abuse of 
religious faith to make religion an instrument for something else.‖437  
                                                          
433 Ibid., p. 109 
434 Ibid., p. 109 
435 Ibid,. p. 109 
436 Frans Wisjen and Bernardin Mfumbusa, Seeds of Conflict, Religious Tensions in Tanzania, (Nairobi; Pauline, 2004), p. 77 
437 Raymond G Helmick, ‚Does Religion Fuel or Heal in Conflict?‛ In Forgiveness and Reconciliation: Religion, Public Policy 
and Conflict Transformation ed. Raymond G Helmick and Rodney L Petersen. (Philadelphia: Templeton Foundation Press, 
2001), p. 82-83 
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If Christians and Muslims are true to their faiths, they will heed to their call not only to 
surrender to their faiths, but also to be a source–indeed beacons—of peace; for the Arabic root of 
the word ‗Islam‘ connotes not only surrender, but also wholeness, health, peace, and security.For 
Christians, St. Paul insists on the importance of love since it is above all virtues: ―And though I 
have the gift of prophecy, and understand all mysteries, and all knowledge; and though I have all 
faith, so that I could remove mountains, and have not charity, I am nothing.‖438The two faith 
traditions can pursue the quest for peace: first within themselves; the second, with their fellow 
human beings; and the third, with the whole of creation.  
A deeper analysis of our human experience would disclose that the past is not ―a dictator to 
be silenced or abolished but a voice to be listened to.‖439 In the very germs of destruction lies the 
prospect of healing.
440
 When the soil is not ploughed the rain cannot reach the seeds; and unless 
the leaves are raked away, the sun cannot nurture the hidden plants. So also, as long as the 
memories of Muslims remain covered with fear, anxiety or suspicion the word of God, the 
message of peace ―asalaam aleikum and shalom‖ cannot bear fruit.441 Human beings‘ memory is 
not only a recorder of the past but a prophetic echo from the future. Without this prophetic aspect 
animated by faith, hope and love, we easily drift to self centeredness and fail to remember that we 
are called to live in relationship with our brothers and sisters, no matter what their creed, origin or 
identity.
442
 To remember is not simply to look back at past events; more significantly, it is ―to 
bring these events into the present and celebrate them here and now. Cannot arms be turned into 
                                                          
438 1 Cor. 13:1-2 
439 See Lionel Chircop ‚Re-membering the future,‛ In Reconciling Memories,  Alan D Falconer and Joseph Liechty, ed. (Dublin: 
the Columba Press, 1998), p.20 
440 Ibid., 22 
441 Ibid., 24 
442 Ibid., 24 
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ploughshares to dig new furrows in our memories where seeds of justice, peace and reconciliation 
can grow …?‖443 
Transcending the cycle of tensions and violence is forged by the capacity to generate, 
mobilize and build the moral imagination. This is done by developing a capacity to perceive things 
beyond and at a deeper level than what initially meets the eye. Moral imagination fosters the idea 
that inside each Christian and each Muslim there is a vocation which calls them to search for their 
deeper purpose ―who they are in the community than what they do.‖444 ―Listening becomes a 
matter of attending to what things truly mean and finding connections and essence. The moral 
imagination must emerge from and speak to the hard realities of human affairs, in this case in the 
tension and intolerance between Christians and Muslims. Christians and Muslims should learn to 
choose the right and not just the preferred path. If the right path is chosen ‗Do unto others as you 
would them do unto you‘ will be the pillar of each Christian and Muslim. Once this becomes a 
pillar, they will know that they are ―given one another in order to benefit from each other and to 
find respective identities through each other.‖445 If this pillar is overlooked then ―each party will 
insist on the justness of his or her own cause and strife will continue.‖446 
  
 
 
 
                                                          
443 Ibid., 24 
444  See John Paul Lederach, The Moral Imagination: The Art and Soul of Building Peace. New York; Oxford  University Press, 
2005), p. 24    
445 Rodney L Petersen, ‚A Theology of Reconciliation‛, In Forgiveness and Reconciliation: Religion, Public Policy and Conflict 
Transformation ed. Raymond G Helmick and Rodney L Petersen. (Philadelphia: Templeton Foundation Press, 2001), p. 17 
446 Miroslav Volf, ‚Forgiveness, Reconciliation and Justice,‛ In Forgiveness and Reconciliation: Religion, Public Policy and 
Conflict Transformation ed. Raymond G Helmick and Rodney L Petersen. (Philadelphia: Templeton Foundation Press, 2001), p. 
43. 
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